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INTRODUCTION 


Location : Kalavai, a small town in the Vellore District of 
Tamil Nadu, India. 
Date : February 13, 1907. 


A young boy of thirteen is chosen to become the 68" 
Pitadhipathi of Sri Kanchi Kamakoti Pitam, in the illustrious 
parampara of Acharyas who adorned the Pitam established by Sri 
Adhi Sankara more than 2500 years ago. : 


That boy is none other than His Holiness Jagadguru Sri 
Chandrasékharéndra Saraswathi Swamigal. To millions of devotees 





he was simply ‘Periyava’ — the revered one or Maha-Periyava 
‘Periyava’ in Tamil means a great person. That term howev 
acquired a special meaning because it has come to refer 
Holiness. It is a term that at once conveys endear re 
and devotion. It would never be mentioned 1 
Mahaswami and Paramacharya are h 



















appellations. 4 





had suffered decline. ‘Védha rakshanam’ was his very life breath 
and he referred to this in most of his public discourses and private 
conversations. His providing regular support to Védha Patasalas 
through the Védha Rakshna Nidhi Trust (which he founded), 
honouring Vedhic scholars, holding regular sadhas which included 
discussions on arts and culture - these led to a renewed interest in 
Vedhic religion, Dharma sasthras and Sanskrit. His long tenure as 
Pitathipathi was the golden era of the Kanchi Kamakoti Pitam. 


Paramacharya was a walking university. Scholars of all sects, 
not only from all over India but also from countries abroad came to | 
him and deemed it a blessing and a privilege to go back enlightened 
after meeting him. His regular visitors ranged from the most 
ordinary village folk to the highest in the land. Presidents and Prime 
Ministers, Kings and Queens, Highnesses and Excellencies came to 
spend a few moments with him and seek his blessings. 


That the Paramacharya was an extraordinary phenomenon 
can be seen from this incident. When he was in his late eighties he 
left Kanchipuram and undertook a padha yathra through 
Karnataka, Maharashtra and Andhra. Before he returned to 

Kanchipuram he made all arrangements for the construction of an 
1 pi j exquisite Nataraja temple at Satara (Uttara Chidambaram). The 
N } AUR about this temple is the fact that the states of Tamil 
DEEI Andhra alpsdesn, Karnataka, and Maharashtra 





like Ramanuja and Madhva and the Nayanmars of Saiva Siddhanta, 
he had great respect for Jesus and Mohamed Nabi, the Prophet. He 
could be so considerate as to express the view that those who 
indulged in proselytisation did so out of their conviction that their 
religion alone could secure redemption. 


February 13, 2006 marks the beginning of the 100" year of 
the Paramacharya’s Sanyasa Swikarana (entering the ascetic order) 
and Pitarohana (becoming the head of the Sri Kanchi Kàmakoti 
Pitam). Sri Kanchi Mahaswami Peetarohana Shatabdi Mahotsava 
Trust has been specially formed to celebrate this Signa 
milestone in the spiritual history of India. 


The main objective of the Trust is to spread the thoughts and 
the message of the Paramacharya across the world, not just to his 
devotees, but even to others who might never have had the 
opportunity to have his dharsan. With this objective in view the 
Trust has undertaken on priority the translation into English and 
other major Indian languages of his discourses in Tamil 
(upansayam). To begin with, we have chosen "Deivathin Kural’ - 
Voice of God in Tamil. It is a collection of the Paramacharya’s 
discourses starting from 1932. There are seven volumes each of 
about 1000 pages. His talks cover a wide range of topics apart from 
all aspects of Vedhic dharma and Hindu religion which is the main 


focus. Itis a veritable encyclopedia of Hindu religion and dharma to 


which people refer for authentic information on these aspects. ae 


Paramacharya. Sri Ganapathy painsta Wy 
Paramacharya’s talks, conversations, 








The purpose of the English translation is two fold. One is to 
reach Paramacharya’s thoughts and message to a wider audience. 
The second is to use the English translation as the basic text for 
translation into other Indian languages. The original in Tamil 
portrays in large measure the simplicity and clarity of thoughts and 
expressions and the unique story telling style of the Paramacharya. 
It has been our attempt to capture it in English. As readers will know 
this is not an easy task. In one of his talks, while explaining the need 
to protect the Vēdhas in their original form, the Paramacharya 
himself has, in his characteristic style, referred to the limitations of 


any translation. 


The Paramacharya’s observations are a warning to us and we 
are deeply conscious of our responsibility. Effort has been made to 
address the average reader through this work in simple language. 
Since the English version is to be the base from which translation 
into other Indian languages will be done, suitable diacritical 
markings have been used for Sanskrit and Tamil words. Wherever 
necessary the actual Sanskrit words and Slókas have been given with 
diacritical markings and the meanings are also given along with the 
words. This should make it more convenient for the reader than a 
separate glossary at the end. 


It is usual to share one's good and memorable experiences 
with others. When two devotees of the Paramacharya meet, it turns 
out to be an occasion for sharing of experiences. Entire train 
journeys could be spent talking only about him and his various 
qualities. He has indeed created a huge family, truly a Vasudaiva 
Kutumbhakam. It is the hope and wish of Sri Kanchi Mahaswami 
Peetarohana Shatabdi Mahotsava Trust that readers will experience 


the Paramacharya through these pages, which in itself would be an 
elevating experience. 


His talks do more than providing insight into Vedhic Dharma 
and Hindu religion. There is indeed hope that inspite of the 





declining moral values all around, dharma will prevail. It should also 
be clear that mere wishful thinking will not make that happen. All of 
us have a duty and responsibility towards making it happen. The 
many schemes which the Paramacharya introduced are simple and 
effective. If anything, we have to revive many of his practical ideas 
and implement them. 


The blessings of H.H. Sri Jayendra Saraswathi Swamigal and 
H.H. Sri Sankara Vijayendra Saraswathi Swamigal, the 69" and 70" 
Acharyas of Sri Kanchi Kamakoti Pitam have provided 
encouragement to this Trust to embark on a project of this 
magnitude. It is their Sankalpa that the Paramacharya's message 
should reach every Indian wherever he may be. We are overwhelmed 
by the responsibility they have placed on us. 


Millions of the Paramacharya’s devotees sincerely believe 
that He is alive even today and He is guiding us on the path of 
dharma. It is His spirit that acts as the beacon in these troubled 
times. It is through His grace that this work is being published. 


Sri Kanchi Mahaswami 

Peetarohana Shatabdi Mahotsava Trust 
Mumbai 

February 13, 2006 
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E volumes came to be named ‘Deivathin Kural’ — meaning Voice of 

5 God. 

In the introduction we have already referred to the Herculean 

efforts made by Sri Ra Ganapathy to compile the seven volumes of | 
‘Dei thin Kural' and have them published. While all of us owe our | 


ude to Sri Ganapathy we, in the Trust, have a special | 


ot t jus io senis jq but salute him, which we do with great 
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for this. May the blessings of the Paramacharya be always with 
them. 


In his preface to the Tamil editions Sri Ganapathy has thanked 
Kalki and B.G. Paul & Co,a publishing house. He has also thanked 
several individuals making special mention of Sri 
Ananthanandéndra Saraswathy Swamigal, popularly knownas ‘Sri 
Anjanéya Swamigal, who spent several years with the 
Paramacharya. He was witness to several conversations and 
expositions of Paramacharya on various topics. It was he who 
helped Sri Ganapathy to capture the delicate nuances on many 
subjects, discussed by the Paramacharya. In addition, there were 
devotees who had assiduously taken notes from the Paramacharya’s 
conversations and speeches and gladly shared them with Sri 
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devotion and humility. 


We approached Sri V. Krishnamachari of Mumbai for taking 
up the responsibility on the Tamil to English translation work. He 
readily consented to undertake the onerous task. Sri 
Krishnamachari who is in his late seventies is a retired official of the 
railways. He had developed a flare for literary work very early in his 
life. He has been a freelance journalist and has also reviewed several 
books including books on religion. He has especially taken interest 
in translations and some of his translated works have been 
published by the Bharathiya Vidya Bhavan. Currently, he is the 
Executive Editor of Dilip, a magazine devoted to Hindu religion and 
culture, which was founded at the instance of the Paramacharya and 
he is also the Secretary of Bombay Tamil Sangham. He has done this 
English translation as a labour of love and we wish to record our 


grateful thanks to him. 


As in all such projects, there will always be scores of silent 
volunteers, who do things just for the pleasure of rendering service. 


















d this as a yagna because of their 
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In this case, they have performe 
unstinting devotion to the Parama 


them. 


It is because of the Divine grace and the blessings of the 
Paramacharya that we even thought of this monumental project. 
While we were still thinking of the project, H.H. Sri Jayendra 
Saraswathi Swamigal and H.H. Sri Sankara Vijayendra Saraswathi 
Swamigal gave us the much needed encouragement and impetus to 
plunge into this ocean of nectar in the manner of what Krishna did 
to Arjuna to spur him into action. We offer our obeisance to the two 


Acharyas. 


Sri Kanchi Mahaswami 
Peetarohana Shatabdi Mahotsava Trust 


,ruary 13, 2006 
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GUIDANCE TO PRONUNCIATION OF 
NON-ENGLISH WORDS WITH DIACRITICAL MARKING 


ALPHABET TO BE PRONOUNCED AS 
Aa Ain August, Author 
Ee Ain April, Angel 
Ii Ein East, Eagle 
Oo oin open, over 
U oo in cool, Tool 
Ss SinSivaji, Sankar 

Syamala 


ninrent, under, bundle 







The word Acharya with capital / 
Adhi Sankara Bhagavad M 
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THE DEITY WORSHIPPED 
EVEN BY THE DEVAS 


Success in efforts due to the Elephant-faced God 


E the practice to read the Panchāngam when a new year is born. 
t that time, the following slokàis first recited. 


Vagisadhyas - sumanasas - sarvarthanam upakramé 
Yam nathvà kruthakruthyasyuh tham namami Gajananam 


Since the sloka ends with ‘Gajanana’ it will be clear to 
everyone that it is about Pillaiyar. What does the sloka say about 
Him? ‘I pay obeisance to that Gajanana whom even the Devas 
including Brahmà worship before starting any activity and 
complete it successfully and who is elephant - faced’ - this is what 
the sloka says. 


‘It is not human beings alone who are poor in strength that 
worship Pillaiyar but also the Dévas who are very powerful. They 
worship Him not just on selected days like Pillatyar Chathurthi but 
always and whenever they commence any activity' - this is what 
the sloka says. 


The sloka also says that those who worship Pillaiyar attain 
the fruits of their action fully. He does not merely accept their 
obeisance but ensures that the purpose for which they had paid 
obeisance in the beginning is achieved. He makes them 
‘kruthakruthyar’ (those who have attained their objective). 


The fact that the Devas also pay obeisance to Pillaiyar is 
indicated by the words ' Vagisadhyah - sumanasah'. This means 
' Vagisà' and other Devas. 'Sumanas' means the Devas. : 
The Flower and The Mind 

"The direct meaning of the word ‘Sumanas’ is “a good mi 
The good mind is Deva sakthiand the bad mind is MELEE 








flower is also called ‘sumanas’. The flower is like the good mind of 
a plant or a creeper. What is the characteristic of a good mind? It 
contains the spring of love. In any plant or creeper the essence of 
its sweetness, namely honey gets generated in the flower. The 
honey is sweeter than the fruit of that plant or the tree. Even in 
those plants or trees whose fruits are actually bitter the honey that 
gets generated in the flower is never bitter. The flower gives 
pleasure to the eyes, the skin, the nose and the tongue. By its 
beautiful form, it pleases the eyes. Since it is soft it gives pleasure 
to the skin. By its pleasant scent, it gives pleasure to the nose and 
by its honey, it pleases the tongue. What remains is the ear. It is 
the flower, which draws to itself the honeybees with their drone 
which is pleasing to the ears. 


There are several slokas in which the word 'sumanas' which 
stands for a good mind, beauty, Devas and the flower is used to 
give different meanings. In the Mahishasuramardhini Sthothram 
(This was being popularised at that time by Shri Anantharama 
Dikshithar) the word 'sumanas' has been repeatedly used in all its 
meanings. When the prayer describes Ambal in the words 'one 
who is having the lustre of flowers with which She is worshipped 
by the good hearted Devās’, the word ‘sumanas’ is used to indicate 


the good heart, Dévas, beauty and flower and the slokà is 
beautiful. 


Even while saying that Pillaiyar is being worshipped even by 
Devas, as if to indicate that all good hearted people worship Him 
the words ' Vagisadhyah - sumanasah' have been used. The Devas 
are mentioned particularly by the word ‘Sumanas’. 


When it is said that all good hearted people worship some 
one, the one who is worshipped should also be good-hearted. 


Anaikka Anaimugan 


In order to show how large hearted Pillaiyar is, it is enough 
to refer to one incident. If there is one whom anger cannot 
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approach and before whom even the very angry persons will 
become peaceful he must also be a person with a loving heart. 
Pillaiyar is an example of this. Who is the one who is 
compassionate to all the beings, from the ants and insects 
onwards? It is only Ambal. She is the Mother of the Universe. 
Such a Mother, Akilandeswari once took a terrible form 
(Ugra rüpam). Akilandéswari who is in Jambukéswaram 
( Thiruvanaikkaval in Tamil Nadu) took such a form because of the 
conduct of people in this Kali. Since She is the embodiment of all 
energy and is gentle and loving as Lalithambal, She will be at the 
height of anger as Kali when She gets angry. 


Our Acharya who had taken avatar in order to control Kali 
had gone to Jambukéswaram. Since he was the avatar of 
Paraméswara, he could go near Ambal even when She was in the 
‘ugra’ form. Even so he wanted to use this opportunity to show the 
greatness of Pillaiyar to the world. Therefore very near the 
compound of the temple and exactly opposite to Ambal he 
installed a large Pillaiyar. That was all! The moment Her pet child 
was before Her, all Her ‘ugram’ disappeared. Because of the 
special nature of the son's loving heart Ambal'sanger vanished and 
parental affection filled Her heart. 


Acharya thought that the anger which had taken leave of 
Ambal should not return to Her at any time. Therefore he drew the 
‘ugra’ rays into two ear rings ( Thatankam) which were in the form 
of Yanthras, subdued the ‘ugra’ within them and arranged for the 


ornaments to be put on Ambál'sears. 


Thatankamis a sign of Sowmangalyam. Achàrya has raised a 
question in Soundarya Lahari : How is it that when all the Devas 
perished in deluge inspite of their having taken amruth (nectar) 
Paraméswará alone survived although He was the only one who 
had taken the poison (Alahal)? Acharyahimself answers his query: 





‘Thava Janani Thatanka Mahima’ - ‘Oh Mother! This is due to the 
glory of your Thatankam ’. 


Thus before he drew the ‘ugra’ rays into the Thatankam 
which represents the greatness of pathivrithyam he had installed 
Her dear child, Pillaiyar opposite to her. 


Pillaiyar has a relationship both with Jambukeswaram and 
Thiru Anaikka. Jambu is the jambu tree. In Jambukeswaram the 
holy tree is the jambu tree. Jambu (jamun) is a fruit very much 
liked by Pillaiyar. In the sthothra we say : 'Kapitha jambü phala 
Sara bhakshitham’. It was the jambu fruit which was given by 
Subrahmanyaswami to Avvaiyar who was a great devotee of 
Pillaiyar. 

When we say Thiru Anaikka, there is the word 'anai' (Tamil 
word) in it which means elephant, reminding us of 
Gajananamuürthi. 

It was something special that when Iswarà took the avatar of 
Acharya that Pillaiyar, the loved child of Siva-Sakthi couple was 
installed opposite to Akilanda Iswari. 


Pillaiyar has the power to cool down even the anger of 
Parasakthito ensure that She blesses the world. When we say that 
He has the power, it does not mean that He is using some manthra 
or does something else to change Parasakthi. It is enough if He 
comes within the sight of Parasakthi. The moment Ambal's eyes 


see Vinayaka who is of the form of love Her eyes will pour 


fondness and love. His heart is so good! Vagisa and other Devas 


have achieved success in all their efforts only by worshipping Him, 
the Sumanas. 
Who is Vagisar? 

It may be known that Thirunavukkarasy Swamigal had this 
name. When he became a Jain and occupied a high position in 
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Jainism he had the name Dharmasenar. When he returned to 
Saivism and he worshipped Siva by his Thevaram at Thiruvathigai, 
Paraméswara Himself spoke as 'asariri' (voice without body) and 
gave him the title ‘Navukkarasu’. The Sanskrit name for this is 
Vagisar. ‘Vak’ means ‘speech’. ‘Isar’ means ‘King’. Even after this 
because ThiruJnanasambandar addressed him as ‘Appar’, he got 
this name also. 


But the term Vagisar in the present sloka does not refer to 
Appar Swamigal. Does it not say ‘ Vagisa and all other Devas’? Who 
is Vagisa among the Dévas? Two people have that name. One is 
Bruhaspathi and the other is Brahma. 


Bruhaspathi, the Deva Guru, is highly intellectual and 
therefore the practice of asking some one ‘Are you Bruhaspathi?’ 
is in vougue. He is called Vagisar because he is highly proficient in 
all the sasthras. He also has the name ‘Gishpathi’ which has the 
same meaning. Védhas refer to him as ' Brahmanaspathi' . He who 
is the personification of intellect and scholarship has a connection 
with Pillaiyar. Researchers say that ‘itis the Brahmanaspathi of the 
Vedhic period who is Vignéswara of the Purana period. The 
‘Vedharik’ which is popularly recited at the time of installation of 
Vinàyakamürthiis actually meant for Brahmanaspathi. 


The inner meaning of the sloka can be understood from the 
words 'Vagisadhyah - sumanasah' namely that the Dévas 
worshipped Pillaiyar through their guru according to the rules. It 
gives the meaning that the Deva Guru himself worships Pillaiyar 
and shows the way to his disciples, the Devas. 

Brahma who is the husband of Sarasvathi, the Vakdevi also 
has the name Vagisar. 

Since it is the practice to refer to the Devas as ‘Brahma and 
the Devas’ we can take it that the term Vagisar here represents 
Brahma. Since Brahma has the name Vagisar among several 
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names, it signifies that Pillaiyar is the Lord of intellect and 
scholarship. 


Brahmais the Creator. When we talk of creation (srushti) we 
first think of the principle of time. We have the unit of a year to 
measure time. Therefore when we read the Panchangam at the 
time of New Year, it is appropriate to remember Brahma first and 


then pay obeisance to Vigneswarà who is worshipped by Brahma 
and the other Dévas. 


Since Brahma has been referred to as Vagisar it is clear that 
puja to Vignéswara is necessary so that all activities connected 
with intellect, scholarship, learning etc are successfully 
undertaken without any obstruction (vignam). It is because of this 
belief and faith that from time immemorial whenever we start 
writing anything, “Sri Ganadhipathaye Namah ’ is first written. 

As the Creator, Brahma reminds us of the principle of time. 
Therefore at the beginning of a year, we should worship Pillaiyar 
who is worshipped by Brahma. Since Brahma, the husband of 
Sarasvathi, has the name Vagisar, it follows that at the beginning of 


any book we have to worship Fillaiyar who is worshipped by 
Brahma. 


It is for this reason that even when we do parayariam 
(recitation) of Srimad Valmiki Ramayariam we first repeat the 
sloka '' Vagisadhyah - sumanasah' . It is only after that we recite 
the sloka 


DODD COORG CODD OOOO OOOOOOAOO COE e'o 
. DoD 


which refers to Sarasvathi. 


One Who Removes The Obstacles of Even the Dévàs 


It may appear proper and sufficient to address a prayer to 
the Vakdevi who is also the Vidyadevi at the begining of any epic 
poem. But we have to worship Pillaiyar before that. What would 


happen if there is some obstacle even for our praying to the 
Vakdévi? That is why it is necessary to 


pray to Vi à 
removes all obstacles, y gnēswarā who 


Laer uuu 


There is another reason which is more important. It is not 
that we only will face obstacles which will prevent us from 
praying. It is possible that the Dēvathā to whom we pray may face 
some obstacles in blessing us. If we look into Puramasit will be seen 
that even Parvathi-Paraméswara, Maha Vishnu, His avatars and 
Subrahmanyaswami and other Deities had faced obstacles in 
completing their tasks and they had to pray to Vigneswara and by 
His grace only, they could succeed. Is it not said in the beginning of 
the sloka that even the Dévas including Brahma achieved success 
only by worshipping Him? From this is it not clear that if His help is 
not available to them, they also may not be able to succeed in their 
efforts? It is for this reason that whether it is writing an epic poem 
for which Sarasvathiis worshipped, for monetary gains for which 
Lakshmi is worshipped, for relief from diseases Suryanarayania is 
worshipped, it has been laid down that prayers should be offered 
first to Pillaiyar so that these gods do not face any obstacles in 
granting our prayers. 


Whether it is Rudrabhishekam or Chandi Hómam or worship 
of Venkataramanaswami we never commence any of these without 
saying ' Suklambharatharam' . 

A great scholar's Pillaiyar Sruthi : 


Raju Sastrigal of Mannargudi whose Sarman was 
Thyagarajar (Sarmanis the name given to a Brahmin in accordance 
with sasthras) was a scholar of repute, a great Siva bhaktha and he 
was exemplary in his anushtanas. He had conducted a gurukulam 
and trained several persons to become great vidwans. Even 
sanyasis learnt at his feet. He was thus a Kulapathi. People held 
him in such high regard that they never referred to him by his name 
but called him ‘Mannargudi Periyava . If a Matathipathi like me is 
called ‘Periyava’ because of my position it is nothing great. 
Mannargudi Periyava was not even a sanyasi but was a gruhastha. 
Therefore it is really great that he was called ‘Periyava’. His life 
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spanned nearly a century from the beginning of the 19" Century 
upto the beginning of the 20" Century. Despite such a background 
he was humility personified. In 1887, the Golden Jubilee Year of 
Queen Victoria’s rule, the Government introduced the system of 
awarding the title ‘Maha Mahopadhyaya' to deserving Sanskrit 
scholars. Mannargudi Periyava was chosen for this honour and 
was awarded the title of Maha Mahopadhyaya. But his reaction to 
this was, “This is a title which was awarded to very great vidwans 
earlier. I do not deserve it’. He did not go to Delhi to receive the 
award. Ultimately, the Collector of the District sent the sanad and 
the other papers relating to the award to his house and he accepted 
the award. Even when he countered the criticism and attacks of 
other scholars, he did it with great dignity. For example, 
Ramasubba Sastrigal of Thiruvisainallur who was also a Maha 
Mahopadhyaya was a contemporary of Mannargudi Periyava. 
Though born as Smartha, Ramasubba Sastrigal attacked Advaitha, 
Sanyasam and Siva bhakthi and thus wounded the feelings of 
several people. Yet when Mannargudi Periyava countered him 
point by point by dignified argument he never wrote a single word 
which was offensive in the book he wrote namely ‘Durjanokthi 
nirasam'. 
Of the several works of Mannargudi Periyava ' Nyayendhu 


Sekharam' is a work which combines Vedanthaand Tharka sasthrà 


(the science of logic and reasoning). It is usually called *Nyaya 
Sasthram’ . 


Nyayendhu Sekharam was written to counter a book called 
‘Nyaya Bhaskaram’ written by one Anantharyar in which he had 
condemned the arguments contained in some books on Advaitha. 
Anantharya had given the title Nyàya Bhàskaram to his book 
meaning that it shines as the sun. After the sun sets, itis the moon 
which removes the heat and cools the world. The moon is also 
called ‘Indhu’. Mannargudi Periyava wanted to give the name 
'Nyayendhu' to convey the message that it will counter the 


10 


a eee ll 


arguments in Bhaskaram and cool the hearts of good people. But 
because of his humility he did not think that he had written the 
book but considered that it was iswara prasad. Therefore by way 
of bringing to mind both the moon and Iswara, he chose the name 
Indhu Sekhara and added it to the main title 'Nyayam' and made it 
'Nyayendhu Sekharam'. This book has been chosen for 
conducting the annual examination by the Advaitha Sabha of 
Kumbakonam which was established by Paramaguru Swamigal of 
our Mutt (He was the guru of Periyava’s guru and was the sixth 
Chandrasekharéndra Sarasvathi. He established the sabha in 
1894). One who does wellin the paper on Nyayendhu Sekharamis 
awarded a prize. This is indicative of the greatness of the book. 


It is in this sloka that Pillaiyar has been linked to Tharka 
Sasthram. Let us see the connection between Pillaiyar and Tharka 
Sasthram. Tharka Sasthram formulates rules of reasoning, the 
objective to be achieved and the cause or the means for it. These 
rules are called ‘Nyayam’ which make clear to us facts by way of 
metaphors etc. There are also common sayings which have the 
force of Nyayam. For example, there is a saying (in Tamil), ‘As the 
crow sat on the palm tree, the palm fruit fell down’. This is called 
‘Kaka - thaliya - Nyayam’ . ‘Thali’ means the palm tree. The Tamil 
word ‘Thali’ is also derived from this. In Sanskrit there is no 
difference between the soft ‘la’ and the hard ‘la’. 


The ear ring and the Mangalsüthra which ladies wear are the 
symbols of their Sowmangalyam. In the olden days when our 
ancestors led a simple life both the ear ring and the chain were 
made of palm leaf only. In Tamil palm leaf is called *Olai'. That is 
why when the ear ring made of palm leaf was replaced by diamond 
it came to be called the diamond ‘Olai’. In 'Syamala 
Navrathnamala’ Ambal Herself has been described as ' Thali palasa 
Thatankam’ . It is said that it is the palm leaf which has been made 
into a roll and worn by Her as ear ring. The medallion in 
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Mangalsüthra was also made of palm leaf and it was for this reason 
Mangalsüthra came to be called ‘ Thali’. 


I have deviated from Pillaiyar. I wanted to talk about 
Pillaiyar who has been mentioned in ' Nyayendhu Sekharam' which 
is full of Advaitha Vedantha and Nyaya Siddhantham. Every book 
will have at the beginning a ‘Mangala Sloka'. Usually this will be 
about Pillaiyar. Mannargudi Periyava seems to have thought that 
his Pillaiyar Sruthi itself should bring out some ' Nyayam'. That is 
how Pillaiyar has been connected to Tharka Sasthram. The 
following is the sloka : 


Apyanyamaram ariradhayishatham yath padha pangeruha 
Dwandhwaradhanamantharaya hathaye karyam thvasyam vidhuh 
Thadh-hethovithinithi viththu bhajathe Devam yam ékam param 
Sarvartha prathipadhanaika chathuro dwaimathuro (a) vyath sa nah 


The meaning of the sloka is : ‘Even those who want to 
perform puja to a deity other than Vigneswara know that they have 
to perform puja to the lotus feet of Vignéswara to ensure that there 
is no obstacle to their paja to the particular deity. One who knows 
the ‘Thath-héthu’ Nyayam understands Vignéswara as the only 
Supreme Deity and stops with worshipping Vigneswara only. May 
that Vigneswara who is Himself capable of ensuring the successful 
completion of all our efforts protect us’. 


Thath-Hethu Nyayam 


The sloka serves the purpose of highlighting ‘Thath-hethu 
Nyayam’ . I shall try to make you understand this Nyayam. ‘Hethu’ 
means a cause. When we say that touching a live electric wire is 
"hethu' for danger we understand that héthu means cause. The 
opposite of ‘hethu’ is ‘ahethu’. When this word becomes a 
participle it is “ahaithika’ . The love shown by Bhagawan without 
any reason for Him to do so is called ‘ahaithika krupa’. In the 


same manner, the bhakthi practiced by a Jnani who has already 
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experienced the Bhagawan's ‘nirguna Swarüpam' is called 
'ahaithuki bhakthi’ (Srimad Bhagavatham). 


I shall explain the ‘Thath-hethu Nyayam’ by an example. We 
want to get some rice bags. That is our object (Thath). We think 
that we can get the same from the local landlord. The landlord is 
now the ‘héthu’. But the landlord will give us the rice bags only if 
the local grocer makes a recommendation to him. But the grocer 
himself has the rice bags and he is ina position to supply them to us 
without anybody's recommendation. That means he is the direct 
"héthu' for our object of getting rice bag. When it is so should we 
not straightaway get the bag from the grocer? Why should we 
bring the landlord in between? Here is a lamp which has got several 
wicks. We want to light a particular wick facing a particular 
direction say the East. All that we have to do is to strike a match 
and light that particular wick. Will anybody say that you first light 
the wick which is facing the West and with that lighted wick you 
light the one facing the East? (laughter) When the particular wick 
can be directly lighted where is the need for using another wick? - 
‘Thath hethoreva thath - héthuthvé madhyé kim théna?’ Let us see 
how this Nyayam has been applied to Pillaiyar in the sloka in 
Nyayéndhu Sekharam'. : 

In the beginning (of the sloka) what ordinary people do has 
been mentioned, namely, worshipping Sarasvathi for learning, 
Lakshmi for wealth, Sürya for eye trouble etc. In other words, in 
order to get different fruits, different deities are worshipped. But 
whichever deity we worship we first worship Mahaganapathi to 
ensure that there is no obstacle to the worship ofthe deities. This is 
what has been mentioned in the first part. 


‘Apyanyamaram ariráthayishatham' 


Even those who want to worship a deity other than Pillaiyar 


* Amarar' means the Devas, those who are deathless. 
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The word ‘api’ which is in the beginning of ‘api anya 
amaram’ means ‘also’. 
If the word ‘api’ is added in the beginning it will mean that 


something surprising is to follow. It is the practice to start a sloka 
with the word ‘api’ to create curiosity in the reader. 


What do even those who want to worship other deities do? 
They are aware that they have necessarily to worship the lotus feet 
of the One to ensure that any obstacle that may come in the way of 
their worship of the deity is removed. This is the meaning of ‘yath 
padha pankerüha dwandwaradhanam anthara ya hathayé karyam 
thu avasyam vithuh' . 


‘Padha pankériha dwandhwam' means the lotus feet. 
Dwandhwam is a pair. When two people come together a 
relationship gets established and that is called ‘dhondham’ which is 
derived from ‘dwandhwam’. We refer to relationship in three 
different ways, namely, 'swandham' , ‘bandham’ and ‘dhondham’. 
'Swa' means the individual. What is close to the individual is 
'swandham'. We usually refer to relatives who are bound to us by 
love as 'bandham'. This has another meaning also. Do we not say 
‘Samsara bandham’ which binds the individual being? It is because 
the relatives play an important part in this 


‘bandham’, they are 
called 'bandhu'. 


Just as we call the telationship between two people as 


'dwandhwam' when two people become enemies and fight we call 
it 'dwandhwa yuddham'. 


The Lotus Feet 


Padha pankerüha dwandhwam - 
lotus. Pankeruham and Pankajam have 
the lotus. Pankam means slush 


It means a pair which is like 
the same meaning, namely, 


whatever state one is born he can evolve into a noble person the 
lotus has been named ‘what is born in slush’. Because it grows in 
water it is ‘nirajam’, ‘amboruham’, ‘Sarasijam’ . Since it comes up 
in dirty slush it is ‘Pankéruham’. What has blosomed in our 
confused mind is also the lotus feet of Bhagawan. 


The word ‘antharayam’ in the sloka means obstacle 
(vignam). “Antharaya hathayé’ means ‘for removing the obstacle’. 
They know that for this they have to worship some one and that it 
is not only good but it is absolutely necessary. ‘Karyam thu 
avasyam vithuh'. 


Here it is not said who is the one who is to be worshipped like 
this. Just as the word ‘api’ is used in the begining and later on the 
matter is stated, here also that ‘one’ has not been named. This is 
also a device the poets use in making a sloka more interesting. 
Following this tradition, without clearly stating at whose feet 
worship is offered, by the use of the word ‘yath’ it is merely said 
‘one for whose feet püjà is being performed’. ‘Yath padha 
pankéruha....... ; 


When it is said that ‘Even those who want to worship other 
deities' the greatness of the 'one' is clear. It is not their main 
objective to worship the ‘one’. But inspite of it if they feel that that 
‘one’ must be worshipped, does it not indicate the greatness of that 
‘one’? 

If there is an obstacle when doing a puja to other deities 
those deities have no power to remove the obstacles. Vignéswarais 
the only one who can doit. 

In the second line of the sloka, it is stated “the one to whom 
they feel pajamust be performed’. In the p line, itis stated ‘the 
one who is worshipped as the Supreme Deity by those who know 


the ‘thath hethu nyayam’. Even here it has not been clearly 
mentioned who that one is. It has been said 'yam ékam param', 
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‘Devam yam ékam param’. There is no mention of any particular 
Swamiin this. Is not the one ‘Parabrahmam’ the source for all the 
other deities? That is what is indicated by 'ékam param’. The 
formation of the sloka may give the impression that referring to the 
‘one’ as the non-dual ‘Paravasthw’ is the view of the great one who 
made the sloka but on thinking it will become clear that it is also 
the view of the one who knows the ‘thath hethu Nyayam’ and 
worships that one Mürthi. 


Although the name of the Swamiis not indicated in the sloka, 
we know who He is. Because Vignéswarais first worshipped even if 
it is the worship of another deity, it is clear that the sloka refers to 
Vignéswara only. It is here that ‘thath héthu Nyayam’ has been 
correctly applied to Vignéswara. 


What is done by those who know ‘nyayam’ and those 
who do not know it 


Whoever worships any deity to gain a particular objective is 
worried that there could be some obstacle in the way of his puja. 
The question may be asked whether he can have such a worry and 
whether it does not indicate lack of faith in the particular deity 
whom he worships. It may also be asked whether the deity whom 
he is worshipping will just keep quiet and allow an obstacle to 
come in the way of its own worship. But there is reason for such 
worry. If we look into Puranas we find that when the gods 
themselves set out to do something for the good of the world they 
met with obstacles and they had performed pujato Vigneswara to 
remove the obstacles. Therefore looking to this, there is 
justification to feel that we, as humans, are nothing. There may be 
obstacles in getting the money and the materials necessary for the 
worship or in concentrating the mind on the worship. Therefore 
whatever may be the nature of the obstacles he feels that he should 
first MORSE the one who was worshipped by the gods themselves. 


16 


———— ce SS 


The worshipper (upasaka) in this sloka is not such an 
ordinary person. He has been referred to as ‘thath- hethorithi nithi 
vith’. This means that he knows the ‘thath hethu nyayam'. 
Therefore he knows Tharka Sasthram and he will take a decision 
after considerable thought. If we see what decision such a person 
would take in respect of Pillaiyar....... 


‘All the Devathás worship Vigneswara. Only then they can 
do anything without meeting any obstacles. If there is a Devatha 
which does not worship Him, He can cause an obstacle to its 
efforts. Therefore He must be greater and more powerful than 
these Dévathàs. That is why they have to seek His favour. 
Therefore He must be all powerful and should be able to bestow all 
the fruits. If we consider the names of different Ganesa Murthis, 
this will be clear. There is Lakshmi Ganapathi, Vidhya Ganapathi, 
Vijaya Ganapathi etc. This means He will grant wealth like 
Lakshmi, learning like Sarasvathi and victory like Ambal, Durgai. 
He has also a name ‘Sarvasiddhipratha Ganapathi which means He 
will grant anything. This is the reason why there are several 
temples for 'Siddhi Vinayakar', 'Varasiddhi Vinayakar' etc. We 
find that the word 'Siddhi' does not form part of the names of any 
other god. Since He is like this, it is clear that He is the one 
Supreme Deity who is the cause of all the Dévathas - this is how the 
intelligent person realises that He is 'Ekamparam Dévam’. 


Then he applies the ‘thath héthu nyayam' in the worship of 
Vignéswara. ‘When Vigneswara Himself can grant all that can be 
obtained by the worship of other Devathas, itis enough if He alone 
is worshipped. Where is the need to worship other Dévathas? 
Thath hethoreva thath - hethuthve madhye kim théna?’ One who 
knows the ‘Thath hethu nyayam' comes to the definite conclusion 
that He is the Supreme Deity and confines himself to His worship : 
‘Thath hethorithi nithivithu bhajathe Devam yam ékam param’. He 
does not think that the preliminary pujais to Him and the elaborate 
püjáis for another Devatha but He stops with His puja only. 
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Even if He does not grant all the Fruits 


Let us assume that although Vignésward is all powerful He 
does not grant everything but only removes the obstacles and 
allows the other Dévathas to grant the fruits for which they are 
worshipped. This is because what is said of Him is also applicable 
to other gods. In the Puranas and Agama Thanthrds relating to each 
deity, ithas been described as 'ékam' and ‘param’. This is also the 
truth. It is only one Paramathma which has become the several 
gods. It has also become all of us. But with its maya it has 
prevented us from having the jnana that we are actually that One 
which is all powerful. But when it has taken the forms of other 


deities the important among them have the jnàna that they are 
Paramathma. 


This cannot be said of all the deities. There is a view that 
there are some of them which have the full power of Paramathma 
and others who have power to some extent. We may not discuss 
that here because even when we perform püjà to Siva, Ambal and 
Maha Vishnuwho have been established by Appayya Dikshithar as 


"Rathna thrayam’ on the basis of reasoning that they are having the 
full “Brahma Sakthi’ we first do pujato Vignéswara. 


Therefore the general rule is that any deity, even if it knows 
that it is the Paramathma, will not show all the power but will grant 
only the fruit which has been particularly assigned to it. Is this not 
the purpose for which the one Paramathma has taken several 
forms? In our Sanathana Dharma it is Parameswara’s plan that 


people should have a pantheon of gods whom they can worship in 
different ways making different decorations, offering differing 
naivedyamsetc. 


n this dispensation, Iswara has allotted the function of 
removing obstacles to Vignéswara. H 


z e has Himself taken that form. 
bus ba will only act in respect of the portfolio allotted to 
Sex not directly grant learning, wealth, victory etc. He 
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may leave these functions to the individual Devathas. Assuming 
like this will ‘thath hethu nyayam’ apply? 


When the Government forms a cabinet, different portfolios 
like Finance, Home, PWD etc are assigned to different ministers. It 
is possible that any of them may be able to take charge of any of 
the portfolios or in the democratic set up they may be able to 
manage even if they do not know. Whatever itis, whena particular 
portfolio is in the charge of a particular minister, another minister 
cannot interfere with it. It is the same in the larger world 
government which is conducted by the gods. It is the normal rule 
that each of the Devathas will grant the fruit which is within its 
jurisdiction. 

When I say it is the ‘general rule’ what is implied is that there 
is an extraordinary exception. 


A particular deity - it may be Vigneswara or any other deity - 
may grant like Paramathma everything that is prayed for instead of 
a particular fruit which is within its jurisdiction. When a devotee 
prays to a particular deity as Ishta Dévatha “You are my only God. 
I will not go to any other god'. That deity may, like the 
Paramathma, grant everything. Even if it is a petty Devatha which 
does not have the awareness that it is Paramathma or the mother, 
the father, the guru, the husband etc if some one makes 
wholehearted surrender to them, Paramathma Himself appreciates 
the spirit of such surrender and through that petty Dévatha or the 
human beings grants all that has been prayed for. But such 
surrender and attachment exclusively to one Ishta Dévatha are 


rare. 
The need for several Gods 

It is natural for people to enjoy different tastes. The food has 
to be of different tastes. If it is a story or a drama it should have 


different rasas (aspects which provide the taste). If it is music the 
songs have to be in different ragas. Some people may like fast 
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tempo while some others may like what is sung in a slow mode. It is 
the same in respect of upasaná also. The state of samadhi, a single 
unmixed experience etc are all in the final stage. In order to reach 
that state through upàásana, the one Paraméswara takes different 
forms and grants different things; the püjà formalities are also of 
different kinds. There is bilvam for one god, thulasi for another, 


modhak for a third etc. This is what applies to the generality of 
people. 


In ISwara’s sport there is some exception also. Some people 
have their Ishta Deivam and practice extreme devotion to that 
Deivam. They do not think of worshipping different forms but 
offer their entire devotion to their Ishta Deivam. They consider 
their Ishta Deivam to be the Paramathma and address all their 
prayers to that Ishta Deivam . They do not think that Ishta Deivam 
gives only a particular fruit. That is how there are Muruga 
bhakthas, Devi bhakthas, Vishnu bhakthas and even among them 
the bhakthas who worship only Rama or only Krishna etc. 


Paramathma also grants all the prayers of the devotees through 
these Marthis. 


But even those who are devoted exclusively to a particular 
deity like Ambal or Ram or Krishna cannot forget Vigneswara. 
They cannot begin their upasana without ‘Suklambharadharam’ . 


But such devotees whose bhakthi is of such extreme form are 
rare. Generally, it is seen that people worship different gods with 
different prayers to obtain different fruits. When we goto a temple 
there are so many sannidhis (sanctum sanctorum for individual 
deities). We go to every sannidhi and offer prayers. In a Siva 
temple there will be no sannidhi for Perumal (Vishnu); similarly 


the sannidhis which are in a Perumal temple will not be there in the 
Siva temple. What we do is that after offering worship at a Siva 
temple, we go to the Perumal temple also. In a place like 


Kanchipuram where there are temples for different Murthis - 
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Kamakshi, Ekamaréswarar, Varadharaja, Kumara Kottam for 
Subramaniaswami and others we go to all the temples. But to 
whichever temple we go, we will not find Vignéswara missing. Even 
in a Perumal temple, you will find Vigneswarà in the name of 
‘Vishvaksénar’ with ‘namam’ (The Vaishnava mark) on His 
forehead. 


With a view to bless the world Iswarà sets out for "Thripura 
samhàram'. But an obstacle comes up even for Him. The axis of his 
chariot breaks. He then realises that although Vigneswara is His 
son, unless He worships Him, He will not be able to achieve the 
objective of samharam and bless the world. He then worships 
Vigneswarà and Vigneswarà removes the obstacle. It is only after 
that the father is able to do Thripura samharam. Thus, according 
to stories every deity has achieved its objective only after getting 
the obstacle cleared by worship of Vigneswara. 


That is why Vigneswara has to be worshipped first 
irrespective of the Dévatha or Deity who is to be worshipped. This 
is the specialty of the portfolio of removing obstacles which has 
been allotted to Him. Therefore even if we consider Him not as the 
deity granting all the prayers but we worship another Marthi for 
some fruits we have to perform puja to Vigneswara first and seek 
His favour. Itis here that one who has understood the ‘“Thath héthu 
nyayam’ thinks on the following lines : 

‘Whichever deity it may be it has to seek the favour of 
Vignéswara, worship Him and then only achieve its objective. 
Since He has got the power over and above the other deities He can 
also direct the other deities to give the fruits desired by a devotee 


who worships Him. If He recommends ‘Bless such and such a 


devotee with such and such a favour' the deities will take it as a 
command and execute it. Otherwise when that deity engages in 


any activity with some objective, obstacles will come up and the 
deity will have to suffer. : 
21 


Because I have said like this - in fact I have not said this but] 
am only communicating what Mannargudi Periyava has said - it 
does not mean that you should worship only Vignésward to the 
exclusion of all other deities. Bhagawan has taken the form of 
several deities because human beings like to have their experience 
through different forms. Depending upon the mental attitude of 
individuals each one will be attracted towards a particular form 
which becomes his Ishta Deivam. Moreover, it is only when 
worship is offered to different deities like Lakshmi for wealth, 
Sarasvathifor learning, Sūrya for health etc and celebrate festivals 
for them people will have the belief and faith that the particular 
deity will grant their prayer. When there is the transit of Saturn 
from one house to the other, lakhs of people gather in Thirunallar. 
If it is Magara Vilakku in Sabarimalai, lakhs and lakhs of people 

gather there. Except for very rare people who can progress in the 
practice of Advaitha, for the generality of people in the world, it is 
difficult to stick to one deity. The essence of wordly life is in 


variety. Even if one Ishta Devatha is worshipped we like to 
decorate the idol in different ways and enjoy it. 


Even though the mind goes after different tastes it is better to 
allow it in its course in the natural way and gradually control it in 
such a manner that it is able to stick to one thing instead of forcing 
it to stick to one thing straightaway. This is the purpose of religion 
itself. If we force it to stick to one thing it may go out of control. 
But the first thing that our religion does is to show the tastes of 
different deities to the mind which seeks enjoyment in different 
tastes, remove the impurity of the mind and then in the end makes 


it give up the experience of duality and takes it to the experience of 
Advaitha. 


à dm s highlight the importance of the subject taken for 
discussion it has been stated, according to “Thath héthu nya yam’ 
that worship of Vigneswara alone is enough. This does not mean 
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that in actual practice people should exclude all other deities. In 
fact, the person who made this sloka himself has worshipped all 
the deities. Instead of confining himself to Vigneswara puja, he had 
done pujato Siva. 

It is not enough if something is established at the intellectual 
level. There is the mind. When itis a question of bhakthi it is said 
that there is no place there for the intellect. Therefore if, in our 
stage, sticking to one deity does not give us satisfaction, let us 
worship all the Devathàs or Ishta Deivam whichever gives us 
complete satisfaction. 


At the end of the slokà it has been mentioned that 
Vignéswara is able to give all the fruits which can be had by 
worshipping all other deities : ‘Sarvartha prathipadhanaika 
chathuré Dwaimathuro (a) vyath sanab’. ‘Sarvartham’ means ‘all 
the things and fruits which we desire’. The four purusharthas are 
Dharma, Artha, Kama and Moksha. We can also understand the 
sloka to mean that Vignéswara is able to give us all the four 
purusharthas. 

The one who has two mothers (Dwaimathurar) 

The name given to Vignéswara in this sloka is Dwaimathurah, a 
name which we normally do not hear. This means that He has two 
mothers. We have heard of some one having two wives and not two 
mothers. Who are the two mothers? All of us know that one is 
Ambal. The other one is Ganga who is on Iswara’s head. It is usual 
to efor to Ganga also as I$wará's wife. In Soundarya Lahari, 
Acharya says that Ambal's eyes show different aspects such as 
anger, surprise, fear, jealousy etc and it is anger “when looking at 
Ganga’. ‘Sarosha Gangayam’ (5 1° sloka). But Vigneswara who is 
the form of love feels ‘Who is Ganga? She is my father’s wife. 
Therefore, I consider Her also as my mother and have the name 


Dwaimathurah . 
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Unlike Vignéswara, Subrhamaniaswamiis actually Ganga’ s 
son because He manifested from Ganga. Everyone knows the story 
that sparks came out of Siva’s eyes and they settled down in Ganga 
and became Subramaniamürthi. That is why He is called 
‘ Gangeéyar'. 

Although Vignéswara does not have direct relationship with 
Ganga, it is great that He considered Himself as Her child. This 
signifies His friendly and loving nature. He looked at all the women 
as mother and He is a pure Brahmacharyamürthi. 


The elephant loves to get into water and play there. We 
cannot say this of other animals like the horse or cattle or wild 
animals like lion and tiger. If it is a buffalo it likes to play in the 
slush. With such a huge body, the elephant will swim in water with 
effortless ease. Elephants have the habit of going to the rivers as a 
herd and then play in the water. Such a scene is described in 
Srimadh Bhagavatham when narrating Gajendra Moksham. 


One who has six mothers 


If Vignéswarahas two mothers, his younger brother Subrahmariya 
has six mothers and He is called ‘Shanmathurar’. Ambal and 
Gangadevi are not among the six. The six presiding Devis of 
Krithika Nakshathram are the six mothers of Subrahmanya. It is 
they who fed Him with milk as soon as he manifested. Therefore 
He has accepted them as His mothers and He got the name 
Karthikeyan. 

The dispute about Ayyappa’s mother 


In the context of Vigneswara’s and Subrahmanya’s mothers, 
one is reminded of the third son of Param 


Swami who is becoming more and more 
origin is from Iswara who is the father ar, 


eswara. He is Ayyappa 


There was a great person by name Appayya Dikshitharin the 
16" Century who belonged to the clan of Mannargudi Periyava. 
Although he was an Advaithi he had worked for spreading Siva 
worship. In his time worship of Siva was being opposed in an 
aggressive manner. Therefore he had to counter it and establish the 
superiority of Siva. There was one Thathachariar who was his 
contemporary and who was patronised greatly by the last of the 
kings of the Vijayanagar dynasty. It was his active role in 
propagating Vaishnavam by preaching against Saivam which 
prompted Appayya Dikshithar to undertake active propagation of 
the worship of Siva. Appayya Dikshithar was not against Vishnu 
worship but considered Him also as a form of the Parabrahmam. 
On the authority of Sruthiand Yukthi he established that Vishnuis 
one ofthe ‘Rathna thrayam’ (three gems). 


At one time, the king went to a temple along with Dikshithar 
and Thathachariar. That king was probably Ramarayar of 
Vijayanagar or Chinna Bomma Naicker of Vellore or Vira 
Narasimha Bhüpálar of Thanjavür. He took with him two persons, 
one of whom was a great Siva worshipper and the other was a great 
Vishnu worshipper. In the temple there was an idol of Ayyappa 
Sastha. It was a strange idol. Sastha was keeping His finger on His 
nose and the face showed that He was seriously thinking about 


something. 


The king wanted to know why the idol was in that strange 
form. People in the temple told him ‘This is a very old idol. The 
sculptor who made this idol got dharsan of Ayyappa in this form. 
He has not mentioned in what context he had the dharsan. But he 
made the idol in the form in which he had dharsan and said 
‘sometime in the future a great scholar who knows everything will 
come here and he will make out what is Sastha’s worry and 
immediately the idol will take off the finger from the nose and 
become normal like the idols in other temples.’ After that several 
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great persons came here and gave several reasons for the idol 
having the finger on the nose. Since none of them was the true 
reason Sasthd has not taken off His finger from the nose‘. 


Immediately Raja looked at Thathachariar. Thathachariar 
understood what the king wanted. He thought of a reason for the 
idol keeping its finger on the nose and repeated the reason in the 
form of the following sloka : 


Vishnoh suthoham vidhinà samoham 
Danyas - thathoham surasevithoham 
Thathapi bhuthesa sudhoham ethair 
Bhüthair - vruthas chinthayathiha Sastha 


Thathachariar has made the sloka in the manner in which 
Sastha would have spoken. What does the Sastha say? ‘I am the 
son of Vishnu. Therefore I am equal to Brahma. By this I am 
blessed and I am being worshipped by all the Devas. Yet ts 


seses.’ 


The word ‘thathapi’ in the sloka means ‘yet’ or ‘even then’. 
When he uses the word ‘yet’ after mentioning his greatness we 
understand that the reason for his worry is going to follow. From 


that it will also be known that Thathachariar was not in agreement 
with certain matters relating to Siva. 


What does Sasthd say further? He says ‘yet I am also Siva’s 
son’ - ‘Thathapi bhüthesa sudhoham’. Siva has several names. 
He is Siva, Iswara, Sambu, Pasupathi, Samban, Nataraja, 
Dakshinamirthi etc. When so Many names are available, the name 
" Bhüthesa' has been used in this sloka. By mentioning that Siva is 
the head of the Bhüthas, it appears the sloka has been made to 


indicate Sastha’s feelings of regret that He is the son of such a Siva 
also. 


If there is one who controls all the Bhüthas and is their head 
truly it should indicate his power and authority and therefore his 
greatness. Paramésward controls the Bhüthas so that they do not 
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give trouble to the good people and thereby he is protecting them 
but does not allow the Bhüthas to act in whatever manner they 
want. The word 'bhüthesa' shows that He is controlling the bad 
forces and ensures that they do not cause harm to us. 


Paramés$warà who is Bhüthesais also called ' Mahadeva' . He 
is the greatest among the Devas. He appointed one of His sons, 
Subrahmanya to be the commander of the army of the Dévas. He 
divided the army of Bhüthas into two and made Ganapathi as the 
chief of one of them. In our sthothra we refer to Ganapathi as 
'Bhütha Ganathi Sévitham’. To the other part of the army of 
Bhüthas, He has appointed Ayyappa Sasthaas the chief. In Kerala, 
Ayyappan is also called ' Bhüthanathan' . 


It is a matter of pride for Sasthà that He is keeping under His 
control the army of Bhüthas which cannot be easily controlled. 
Sastha keeps guard at the village border and prevents petty 
Dévathas from entering the village and causing trouble to the 
people. Since Thathachariar was not favourably inclined in respect 
of matters pertaining to Siva, he made the sloka in this manner to 
appear that the cause of Sastha’s worry is that He has to head the 
Bhüthas. ‘Although Iam the son of Vishriu which is the cause of my 
greatness, although I am equal to Brahma and praised by all the 
Dévas, I also happen to be the son of one who is heading the 
Bhithas’ - ‘éthair Bhüthair - vruthah', which means ‘I am 
surrounded by the Bhüthas'. Thathachariar ended his sloka by 
saying ‘chinthayathiha Sastha’ - ‘it is my lot to be like this’, 
thinking thus Sasthais keeping his finger on the nose. 


But the idol of Sastha did not remove the finger from the 
nose on hearing the sloka. That is because just as we have 
understood the sloka, the function discharged by Sastha as a deity 
protecting a village along with the other Bhüthas is a matter of 


pride and not of sorrow or worry. 
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Now the king looked at Dikshithar. Dikshithar understood 
the reason and he also gave it out in the form of a sloka as 
Thathachariar had done : 


Ambethi Gowrim aham ahvayami 

Pathnya Pithur - Mathara éva sarvah 

Katham nu Lakshmim ithi chinthayantham 

Sastharam ide sakalartha sidhyai 

What is Dikshithar's view of what the Sasthà says? -- ‘Iam 
calling as mother Gowri who is Siva’s wife. ‘Ambéethi’ : is ‘Amba 
ithi' : as mother; 'ahvayami' : I am calling. Although the Mohini 
form in which Vishnu came is really my mother, since all the wives 
of a father are like mothers I consider Parasakthi who is the wife of 


my father as my mother’. Does not Vigneswarà consider Ganga as 
His mother for the same reason? 


"There is no need for me to get confused about my 
relationship with Parasakthi since Iswara is my father and Maha 
Vishnu is my mother. ‘Pathnya Pithur - Mathara eva sarvah' - all 
the wives of a father are mothers. Therefore I consider Parasakthi 
is related to me as mother : 'Ambethi Gowrim aham ahvayami '. 


‘But there is one more thing about which I am getting 
confused in respect of my relationship’. What is that? Who is the 
one with whom he is unable to say clearly his relationship? 


‘I k i =a? 

‘Itis only with Lakshmi’. 

“How will I call Lakshmi? : ‘Katham nu Lakshmim’. 

This is Sastha’s worry and that is why He is keeping His 
finger on the nose and thinking ‘How can we find an answer to 
this?’ 

We also do not understand it, is it not? Why? 
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Who is Lakshmi? She is Maha Vishnu’ s wife. Who is Maha 
Vishnu and what is his relationship to Sastha? Maha Vishnu took 
the form of Mohini and brought forth Sastha through 
Paraméswara. That is why Sasthàis called Hari Hara Puthra. If that 
is so, what is Lakshmi’s relationship to Him? 


She should be mother’s wife. 


We have heard of father’s wife, uncle’s wife, the brother’s 
wife etc and call them by different names. Have we ever heard ofa 
mother’s wife? It is only for Sastha strangely there is a mother’s 
wife who is Lakshmi! How will He call Her? 


‘Katham nu Lakshmim’ : ‘In what manner I will address 
Lakshmi?’ If there is a ‘nw’ itis indicative of a doubt. 

‘ithi chinthayantham Sastharam’ - Ayyappa Sastha who is 
worried like this; dē’ -I offer my prayers. 

We have to understand the sloka by shuffling the words and 
read it as ‘Sakalartha sidhyai Sastharam ide’. ‘I worship Sasthain 
order to attain all the Purusharthas’. Thus Dikshithar ended the 
sloka. 


If we think that when talking about Vignéswara Ayyappa has 
been drawn into discussion in a big way we find that if in the 
Vigneswara sloka it has been said 'Sarvartha prathipadhana 
chathura’, in the Sastha sloka, it is said that He is one who gives 
‘ sakalartha siddhi’ . Thus the two have been connected. The person 
who made the Pillaiyar sloka (Mannargudi Periyava) belongs to the_ 
clan of Appayya Dikshithar who made the Sastha sloka. 


In Dikshithar’s sloka no difference has been made between 
god that one is higher and the other is loves dst has arasen of 
Ambal and Lakshmi together. Apart from this in the Gog he pas 
not merely shown intellectual ability but also bhakthi by saying 


that he is worshipping Sastha for attaining all the Purusharthas. 


(the worthwhile objectives of life) 
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More than all these the reason shown by Dikshithar is really 
in the nature of a quiz that cannot be solved by even the highly 
intellectual persons. However much we may think can we ever get 
the reply to the question ‘what relationship should we assign to the 
mother’s wife?’ 


As a matter of fact it is this question which arose in Sastha’s 
mind and with that worry He is keeping His finger on the nose and 
the sculptor made the idol in the same form. Now when Dikshithar 
found out the real reason and mentioned it, the idol removed its 
finger from the nose and kept the hand just like any other Sastha 
Murthiin other temples. 


When those who were gathered there saw that by listening to 
a sloka the idol removed its hand from the nose, they also must 
have kept the finger on the nose with wonder! 


When I started talking about Pillaiyaras Dwaimathurar I was 
reminded that one of His brothers is ‘Shanmathurar’ . This took me 
to Sastha who has the relationship of a mother's wife! 


It is great that when we thought of Parameswara’s eldest 
son, we were led to think of all the sons. 


May Vigneswarà Protect Us 


‘Sarvartha  prathipadhanaika chathuroó Dwaimathuro 
(a)vyath sanah’ - In this manner the "Nyayendhu Sekhara’ sloka 
ends by highlighting the ‘Thath hethu Nyàyam'. ‘Dwaimathuro 


(a)vyath sanah’ means ‘May Vignéswara who has two mothers 
protect us!’ 


The story is told ofa Person who went to the Nawab’s palace 
seeking alms. The people in the palace told him ‘You wait for 
sometime. Nawab has gone to do his Nàmaz.' The person who 
went to the palace to seek alms thought to himself *Oh, is that the 


30 


case? I came to Nawab to get from him what I wanted. But he too 
has to pray to Allah to get what he wants. If that is so, instead of 
stretching my hands before some one who is also a beggar like me, 
Ican straightaway pray to Allah’ and went away. 


We are like the man in this story when we think ‘all the 
other Dévas worship Vigneswara for conducting their affairs 
without obstacles. Instead of going to different Devathas seeking 
different things, we can worship Vignéswara only.' 


When Pillaiyar played with ‘Chandrakala’ 
(One sixteenth part of the moon) 


There was a poet by name Rama Sastri in Chamarajanagarin 
Mysore State. He has written a book on the dialogue between 
Ravana and Sita named ‘Sita Ravaria samvadham’. Although Sita’s 
name has been mentioned first, there is very little that She talks in 
the dialogue. It is only Ravana who speaks a lot subject by subject. 
It is only after that, Sita just rejects what he said and gives a brief 
reply. In every sloka, three lines will be what was spoken by 
Ravana and the fourth line will be Sita's reply. Since it is the 
tradition to give the first place to divine characters, the poet has 
given the title as ‘Sita Ravaria samvadham ’. This is also called ‘Sita 
Ravatia samvadha jari. ‘Jari means a waterfall. Since the slokas 
follow one after the other like a waterfall the work has been called 
‘jari’. It is in this book the poet has given a Ganesa Sthuthi in the 
beginning in which there is a Ganésa lila connected with 
Chandramouli. That brings together Parvathi and Paraméswara 
who remained separate due to pretended anger and creates in us a 
highly auspicious feeling. This is a ‘Mangala sloka’ which is really 
Mangalam (auspiciousness). This is the sloka: 

Kridarushtadhrijangri pranatha 

Siva Siras chandrakandé Karagram 

Lilalolam prasarya sapuratharamala bhisa 

sankya(a)krashtukamah 
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vdhyath hrudhyasmithabyam ahamahamikaya 
(a) bingyamanah sivabhyam 
Kachchith naschinthithartham Kalayathu Kalabho 
balalilabhiramah 
Ganapathi, the baby elephant enjoys playing : 'Kalabo bala 
lila abhirama' . 
May that happy child bless us with all that we want : *Nah 
chinthitha artham Kalayathu' . This is the last line. 


The first three lines deal with Gariapathi’s play. It is a play 
which it is difficult to call an innocent play or a mischievous play. 
Whatever it may be it is enjoyable. 


Pretended anger between the husband and wife - the 
philosophical truth : 


The poet says that Parvathi who is ‘Athri - ja’ (daughter of 
the mountain) is pretending to be angry with Her husband. The 
poet says 'Krida rushta' - sportingly angry. The tradition is to say 
that in such circumstances the hero falls at the feet of the heroine. 
In ‘Gita Govindam' we will find it mentioned that Krishna fell at 
Radha's feet. If we look into Thiruppugazh we will find that 


Subrahmanyar who is the son of Siva-Sakthi fell at the feet of the 
tribal girl, Valli. 


Whatis the real meaning of this? The Jivathmais the heroine 
(nayaki). Paramathma is the hero (nayaka). The meaning is that 
however much the Jivathma tries to go away from Paramathma, 
Paramathma makes the Jivathmajoin him even by falling at the feet 
of Jivathma and begging it. There will be a friend (saki) who will try 
her best and unite them somehow. She will carry errands between 
them. The Acharya who unites the Jivathma with the Paramathma 
is eas For all outward appearance it will appear as if it is 
A of love making but deep inside it will found to be highly 
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What the Saki does in the slokais done in a novel and playful 
way by Vigneswara who is the child of Parvathi- Parameswara. 


Parvathiis sitting with a severe face. Paramasiva falls at Her 
feet. ‘Pranatha Siva’ - it appears Sivais doing namaskaram. 


When Siva suddenly puts His head with the Jatà on Parvathi’ s 
feet the moon on His head comes out and shines very brightly. 


When the baby elephant gets into water it will break the 
stems of the lotus and eat the very thin fibre that comes out of the 
stem with great liking. 


When the baby elephant, Ganésa saw the moon which is like 
a white line, He thought it to be the fibre bunch coming out of the 
lotus stem. Immediately he felt the desire to pull it and eatit. 


Did he really have a doubt? Or did he act like that in order to 
bring together the father and the mother by his mischievous play? 
The poet has ended the sloka by saying ‘Bala lilabhirama’ - The 
child is happy playing. Here also he has added a ‘Jia Jolam’. 


In bhajans you must have heard ‘Lila lola’, ‘Rasa Lila lola’ 
etc. To desire a thing and then dance is 'Lolam'. 


In the sloka the words ‘Jila lolam’ do not refer to the whole 
form of Pillaiyar. Here what is particularly mentioned is the tip of 
the elephant’s trunk which is moving with love for play. In the 
latter part of the sloka the whole form of Pillaiyar has been 
referred to by the word ‘Lilabhiraman’. Therefore if the words 
*Lilalolam are used here also, it will be a mistake according to the 
rules of poetry. Therefore he says that the trunk which is only the 
part of the elephant has the desire to play - he says “Karakram 
lilalolam' . ‘Kara akram’ means the elephants hand which is the 
trunk. With the trunk it can suck anything, squeeze anything and 
break anything. When it is said like this, gue gets the impression 
that the trunk by itself has a life of its own and it desires to play. 
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The moon is white like a bunch of white fibres of the lotus 
stem. Both are cool. The rays of the moon appear like the threads 
of the white fibre. 


Parasakthias Kunadaliniis in the subtle form of the size of a 
thread of the lotus fibre. ‘Pisadhanthu thaniyasi’ is what the 
Lalitha Sahasranamam says. 


When Pillaiyar saw the Chandrakala which was like a bunch 
of the fibres of the lotus stem, He desired to pull it. He stretched 
His trunk and tried to pull the Chandrakala which was on His 
father’s head which was touching His mother’s feet. 


When His dear child was indulging in mischievous play and 
was trying to pull the Chandrakala from His head, Paraméswara 
was naturally very happy. When we imagine that scene we 
ourselves enjoy it. Will not the one who was Himself subjected to 
the play be more happy particularly when He is the father of the 
child pulling the Chandrakala? The very pulling of the Chandrakala 


by His child gave Him as much happiness as though He was being 
coronated. 


When this was the father’s condition how would the mother 
feel? She would be more happy than the father in the child’s play. 
She will be particularly happy in the thought, ‘He deserves it, very 


much deserves it! Let Him lose the moon to the child and stand 
withoutit.’ 


= Inthe joy that both of them have in the child's mischief they 
forget their quarrel and have a hearty laugh. The sloka says 
"hruthya smithabyam’ - itis not just laughing with the mouth; it is 
not like Her pretending to be angry or His pretending to be Her 


servant at Her feet but it is their hearts which open up and in that 
they also laugh with their mouths. 


Don of en are eager to embrace the child. They compete 
with each other in having a tight embrace of Bala Ganesa. ‘Hruthya 
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smithabyam ahamahamika dlingyamanah Sivabyam’ - with a 
hearty laughter they are competing with each other ‘me first, me 
first’. 'Aham ahamika’ means two people competing to do a thing 
first. 


‘Sivabyam’ : He is Sivan and She is Siva. Ambal is called 
Sivà, meaning, ‘Sarvamangala’. ‘Sivabyam’ means ‘both Sivanand 
Siva’. Vigneswarà is embraced by both of them : ‘alingyamanah 
Sivabyam’. The Kural ( ThirukKural) also speaks of the joy that 
parents get by embracing their child. Many years after Dushyantha 
had jilted Sakunthala, he sees Bharatha in Kasyapa's asram 
(hermitage) without knowing that Bharathais his son. The moment 
he sees him, he feels like embracing him. At this point, Kalidasa 
also, through Dushyantha, describes the joy of keeping the child 
on the lap and fondling it. Then the story goes that Dushyantha 
actually touches the child and feels exhilarated. In the same 
manner, Bhavabhüthi, in his ‘Uttara Rama Charitham’ describes 
the joy that Rama had felt when he embraced Lava and Kusa 
without knowing that they are his sons. 


When both Parvathi and Parameswara embrace the child, do 
they really embrace the child? They embraced themselves! The 
child is in between them. When both of them embraced the child 
from either side, will they not put their hands on each other 
without being aware of it? 


When Ambal has the divine touch of Paraméswara and He 
has Ambal’s touch even for a second, can the pretended anger 
between them last anymore? That will disappear and they who are 
the father and mother ofthe entire universe have to join in love. 


Although all of us are children of that father and mother, 
Pillaiyar is their first and the eldest son. Pillaiyar brings about 
reconciliation between them so that they become happy and the 
world is blessed. By pulling the Chandrakala from His father’s head 
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as a Bala lila he brings about the union of the father and mother of 
the universe. 


The sloka does not openly say that in the process of 
embracing the child, Parvathi and Parameswarà touched each 
other. It stops with saying that they have a hearty laughter and 
Vinayaka is being embraced by them by competing with each 
other. But if the slokais begun with ‘Kridarushta’ that is Ambal's 
pretended anger and ends with Paraméswara falling at Her feet, the 
sloka will suffer from the defect of not completing the story. The 
poet who is knowledgeable conveys this message in a subtle way by 
saying that those who pretended to be angry came together. 


May Vinayaka Mürthi who brought about the union of His 
parents bless us with whatever Purushartha we may desire : ‘Nah 
chinthithartham Kalayathu'. This is how the poet prays to Pillayar. 


The slokain ‘Sita Ravana samvadham’ provides authority to 
the sloka in ‘Nyayéndhu Sekharam' : 


Paraméswara desired that Ambal should unite with Him. He 
paid obeisance to Her. But it was Vigneswara who ensured that His 
desire was fulfilled. I dealt with the slokain Nyayendhu Sekharam 
and then came to the sloka in Sita Ravana Samvadham because of 
the connection both have with ‘Indu Sekhara’. Now we find that 

H | . there is authority for the former sloka in the latter. This is how if 
| j iS we go deep and analyse interesting matters we are able to find a 
veritable goldmine. From the first sloka we found that whichever 

Devatha we may worship, that Devatha itself has to worship 

_ Vignéswara to ensure that no obstacle comes in the way of 









its blessings and therefore it is enough if we worship 
jalonet 


t does not have this in view. But 
ships Ambal (by falling at Her 





She also wants to unite with Him. Finally, Vignéswara by His play 
unites both of them. This means that when Iswara did not worship 
Vigneswarà but worshipped Ambal, He was not able to get the 
fruits of His prayer. But Vignéswara has given that fruit. Similarly, 
She had also prayed that She should unite with Iswarā but Her 
anger prevented Her from doing so. It was Vignéswara who gave 
the fruits of prayer to both of them. From this, do we not get the 
confirmation that Vignéswara has the power to grant anything and 
itis enough if we worship Him alone? 


The first sloka shows that whatever we want to obtain from 
the Dévàs we can get by worshipping Vignéswara. The second 
slokà has gone a step further and says that Parvathi-Paraméswara 
couple who are above the Dévas were able to get their wish fulfilled 
by Vignéswara's help. Vigneswaraà does that big job playfully. He 
does not even show that He had it in His mind to help them. He did 
itin a manner that one would think ‘He just played! The father and 
the mother reunited’. 

Vignéswara is definitely the ‘Anugraha Mürthi' who will 
bestow on us all the Purusharthas which we desire. The poet ends 
the slokaby praying that He may bless us in this manner. 

The slokà in ‘Nyayéndhu Sekharam' says that Vinayaka is 
quite capable of giving all that is desired (Sarvartham). As a 
confirmation of this the second sloka says ‘May Pillaiyar grant us 
with all that we may desire’. 


May He lighten the burden and bless us 


Vigneswarà is worshipped by all the Devas for removal of 
obstacles. Even those Devas who are at the top level get their 
wishes fulfilled by Vigneswara. Let us also worship with bhakthi 
Vigneswarà of such glory, have our obstacles removed and be 


happy. 
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The biggest obstacle is the mind only. Some desire, some 

worry - ‘this has to be done in this manner’ ‘that has to happen like 
this’ ‘I do not know whether it will happen like that or what will 
happen’ . Thus, by this heavy load of our thoughts we are ourselves 
creating obstacles for our journey on a happy path. By 
worshipping Vignéswara continuously we should gain his grace 
and become child-like as He Himself is. If we become child-like, 
there is no worry, and no burden in our mind regarding what we 
have gained and what we have lost. If there is amoment for joy we 
should experience it like a child with laughter. In the same manner, 
if we are faced with a sorrow we may weep at that moment and 
forget it and not recollect the sorrow again and again and keep 
weeping over it. For a child even though it weeps and laughs there 
is more of laughter than of weeping. If we can be like a child, no 
one can be more blessed than us. The cause for our worry is 
“something has happened in this manner; Iam worried about what 
may be coming’. The secret of a child’s joy is that it does not have 
this worry. The Child-God, although He has a huge body of an 
elephant, actually feels light without any worry. 


It is not that only our sorrows and wants become a big 
burden. The pride about oneself is also a burden. As a matter of 
fact, this is a heavy burden, the burden of ego. When it is a burden 
of sorrow, at least we have the thought that we should have it 
removed. But the burden of ego is not felt as a burden and 
therefore it is dangerous. Since we do not realise that this is one 


thing which has got to be reduced, we go on multiplying it. ‘I have 


done like this, Ihave achieved this’ - this is the burden of ego. Even 
if nothing special has been done we feel like telling ‘I have done 


this, Ihave done that’. If something which has been done by some 


one else is not all right, we feel like telling “You know what] would 
have done if I were in that situation?’ 


In fact if we had done it, it 
| wouldhave been worse. The truth isth 


atby such pride we are only 





tying our neck with a heavy load. A little advance on the spiritual 
path will show that there is no burden which is as bad as 
‘karthruthvam’ (claiming that ‘Ihave done this, Ihave done that’ ) 


How is Pillaiyar who is worshipped by all the Dévas and 
whose obstacles He removes? Does He feel proud about it? He is 
just a child, playing with the Chandrakalà on His father’s head and 
trying to pull it. He shows that He is a child which thinks that the 
Chandrakalà is a bunch of the lotus fibre. Although He reunited 
Siva-SakthiHe behaves as if He has not done it and keeps playing. 
Although He is elephant in form, at heart He is light like the thread 
of a lotus fibre. That is how He is happy all the time as a child. 


May that Child-God make us all child-devotees and also 
make us float lightly in the world of happiness. 


We have seen that one great person has said that Vigneswara 
is quite capable of granting all our desires. We have also seen that 
another great person has prayed that He should grant us all our 
desires. May He make our minds light and protect us! 
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ISWARA AND THE GURU 


The wealth that Guru gives and other types of wealth 


A that is bequeathed by a father will become old in 

ourse of time and become dilapidated. It has to be constantly 
maintained by doing repairs. In the land bequeathed by father 
every year expense has to be incurred for sowing the seeds and 
growing the crop for which a lot of effort is also required. There 
are also lands which loose their fertility inspite of good manure. 
There is also the possibility that it may not rain or water may not 
become available from a dam or crops may be damaged by pests or 
heavy rain etc. More than all these, there is the Land Ceiling law! 
Even if the father leaves behind considerable cash it will get 
devalued. There are also several taxes to be paid. There is the 
anxiety about new taxes, robbery etc. 


Thus, whatever may be the type of wealth there is room for 
its decay and it is not permanent. This is one side of the picture. 
The other side is the son who gets the property indulges in several 
wrongs to save the property by violating laws, creating loss and 
difficulty for others, bribery, wrong accounting and benami 
transactions. By all these means he goes in the wrong way and if 
the property is just ‘this much’ (Periyava shows by his hand that it 
is very little) the sin that is accumulated on account of the property 
is ‘this big’ (Periyava opens the hands widely). 


Even assuming that due to the punya earned in previous lives 
e to some luck the property grows even without indulging in 
one day the person has to go leaving all these 
palatial house or thousands of acres ofland — 


or du 
any wrong ways, 


behind. Whether it is a 


or crores of cash, nothing of these can be taken along with him. 


Therefore, the wealth left by the father is not perm: nt. 
also the wealth earned by us is also not permangue 









There is a property which is permanent which cannot be 
lost, does not need repairs, does not give rise to fears about 
robbery, does not require adoption of wrong means to save it and 
which we cannot earn by ourselves. 


It is the Guru who can give that permanent property. This is 
not a property which does not come with us when we leave this 
world. On the other hand, itis what ensures that we do not return 


to this world. It unites us inseparably with Paramathma who is 
permanent. 


Guru bestows us with the property called ‘Jnanam’. It is a 
property gained through upadésam (spritual teaching) and for 
developing which there is no need to indulge in sinful ways. 


The pleasure that we derive from all other types of 
properties is only temporary. Only jnāna which we gain through 
Guru's blessings, gives us the permanent happiness - 
*'Nityanandham'. 


Bhakthi to God and to the Guru 


However much we show bhakthi towards a Guru who 
renders such a great help to us it is not adequate. That is why it is 


said that we have to show as much bhakthi to the Guru as we show 
to Iswara Himself : 


"Yasya dheve Parabhakthir 


-yatha dheve Thatha Gurau 
"Yatha dheve' 


-The manner in which we show 
(bhakthi) to Iswara ` 
‘Thatha Gurau’ 


-in the same manner towards the Guru 
‘Parabhakthir’ 


-highest bhakthi (should be shown) 


x The sloka says that it is to the disciple who has such a 


t i to Iswara and the same bhakthi to the Guru and is a 
Mahatmathe inner meaning of all that is 


becomes clear. * given to him as upadesam 


Since the disciple who shows bhakthi to the Guruin the same 
manner as he shows to Iswarda has been praised as ‘Mahatma’, it 
means that it is this bhakthi bhava (attitude of devotion) which 
gives him Self-knowledge and makes him fit to be called a 
‘Mahatma’. The sloka starts with "Yasya' (towards whom) and 
then says 'to the one who has the highest bhakthi to Isward and has 
the same kind of bhakthi to the Guru, to that Mahatma all the 
philosophical truths will be clear : 


"Thasyaithe kathithahyarthah prakasanthe Mahatmanah’ 
* The full sloka is 


‘Yasya dheve Parabhakthir - yatha dheve Thatha Gurau 
Thasyaithé kathithahyarthah prakasanthe Mahatmanah’ 


This sloka is found in the Swethasvathara Upanishad and also in Guru Gita. 


Jnana gained by experience 


When it is said that it will become bright and clear it should 
not stop with the intellect understanding the inner meaning. The 
Guru himself will explain the secret meanings in a way that they 
can be understood by the intellect. It is not necessary that the 
intellect should do this only through bhakthi. Then what this 
means is that whatever is the experience which is the essence of the 
upadesam will shine brightly in his mind. (Periyavakeeps silent for 
sometime and then continues) 

If we think deeply about it what could be the import of the 
saying that ‘the secret meanings will be brightly seen?’ Does it 
refer to what has been indicated in an indirect manner or in a brief 
form or with a meaning that is implied or the idea or the manner of 
saying has been complicated and which vel sean clear? We can 
assume this also. When itis said that by the blessings of Iswara and 
of the Guru we can get all the good relating to this world and the 
other world, the intellect can have the capacity to understand a 


complicated thing. But if we think deeply it will be seen that it is of 


no use if it stops with the achievement of the intellect. Why is there 
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the upadésam relating to spirituality? Is it for the satisfaction of 
the intellect? No! Does not the satisfaction of the intellect lead to 
ego? Is not spiritual upadésam meant to destroy the ego? 
Therefore even if we understand it to mean that a certain thing 
becomes clear intellectually even that should help in leading us to 
the Spirit. That should be the import. In other words, the goal of 
upadesamis that the disciple should have direct experience and it 
should not stop with the intellect understanding it. 'Swanubhüthi" 
is a person himself experiencing a thing. Is there not a 
consciousness (jiva Chaithanyam) which is the base of the 
intellect? It is that which we call the life. When the experience 
becomes that of the life, then only it becomes ‘Swanubhuthi’ . 
Later on is the stage in which all distinctions between ‘Jiva 
Chaithanyam' , ‘Brahma Chaithanyam’, the matter and the one 


who experiences it disappear. It is the permanent and a true state 
which the Advaithis call Moksha. 


Swanubhüthi is also called ‘Aparokshanubhathi’. Acharya 
has written a book with that title. 


Paroksham and Aparoksham are two. Paroksham is what is 

. hidden, whatis secret and which we do not know. Aparokshamis 

its opposite. Itis clearly known. What is heard is Paroksham; what 

is experienced is Apardksham. So long as the knowledge of a 

particular thing does not give us the experience it only means that 
the joy which it intends is not shown to us and is kept secret. 


We read a lot about the Kutralam water falls. We also hear 
descriptions of the same by those who have gone to Kutralam. But 
by all these, do we get one bit of joy that we get by experience? It 


is only when we go to the falls and remain under it even for a few 
minutes, we get the joy ofthe experience. 


There is no use reading tons and tons of books on ' Athmá' or 
ligtening to om D quoting from them. Even when the Guru gives 
the upadésam, if it merely enters the intellect through the ears, it is 


of no use. Even then, it is only 'Proksham'. It will become 
‘Aparoksham’ only when it is experienced in the Self. 


There is some fun in this. When the upadésa given by the 
Guru reaches only the level of the intellect, we do not think that it 
remains secret. The intellect clearly knows what it is. Yet, since it 
is not an experience of the ‘Life’ we have to assume that it is only 
‘Proksha Jnànam' . It is only when it enters the ‘Life’ and becomes 
an experience it is called ' Aparoksha anubhüthi' (experience). 


There is some fun here because it looks contradictory. When 
the Guru's words are understood and they reach the intellect it has 
the description ' Paroksham' , that is Guru’s words are kept hidden, 
secret. When it gets absorbed in ‘Life’ which is most secret and 
speech, intellect etc which are outwardly known disappear, it gets 
described as ' Aparoksham'. Let us see how this is correct. 


We know that milk is a tasty thing. We also know that 
jaggery is tasty. We know that if the two are mixed and boiled 
together so as to form a solid, the resulting thing must be a tasty 
sweet. That means the intellect knows this. Because the intellect 
confirms this do we get the experience of the taste of the sweet? 
What should we do to get the pleasure which is the purpose of that 
sweet? We have to eat it. Itis only when we eat the sweet we get its 
real experience. Here a thing which was seen, goes into the body 
and becomes a secret and then only its purpose is realised. 
Although its form disappears after it gets inside the body only then 


its purpose becomes patent. 


In other words, it appears there are two aspects what we call 
‘inside’ and ‘outside’. When a thing can be seen due to its form, its 
purpose which is the essence does not shine. When it is said that it 
does not shine it means it remains hidden. In the technical words of 
nly * Paroksham' . When it gets into the body and 


Vedantha it is o : ; 
its purpose which is the essence shines brightly 


becomes hidden, 
and it becomes ‘Apardksham . 
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If a thing is physically seen but we do not get the purpose 
which is its essence, it amounts to not being there even though it is 
there. Even when it is not physically seen but if its purpose shows 
itself clearly, then only it has meaning. If we admit that more than 
the outward form of a thing, it is its essence which is important - 
no one can deny this - in the state in which the essence does not 
show itself it is really ‘Pardksham’ and when the essence shows 
itself out then itis ‘Aparoksham’. When the upadésam stops at the 
level of the intellect, it will only be 'Paroksham' since the joy of its 

essence is not experienced. It will mean that after the upadésam 
and the intellect disappear and one is in the state of samadhi in 
which he forgets himself, the essence of upadésam will show itself 
and get settled in the ‘Life’ and that is ‘Apardksham’. Here no fun 
is meant by talking about Paroksham and Aparoksham in a 


contradictory manner; it will be seen that what really is has been 
stated. 


The intellect and the Heart 


What the intellect understands is one thing and what the 
‘Life’ which is its base understands is different. The owl can see 
things only during night and cannot see anything during day light. 
But human eyes can see only during day time and not during night. 
The intellect does not know the experience. It can only argue on 
the basis of logic. But the ‘Life’ (hruthayam) which is aware of the 


experience cannot argue on the basis of logic. It is the truth and 
essence ofa jiva which is called ‘hruthayam’. 


Even so the hruthayam does not open up easily. For some 
unknown reasons, the intellect had been considered great for 
human beings. Therefore anything has to first appeal to the 
intellect Even spiritual matters which have to be experienced by 

Peuthayann’ are considered by the intellect to see whether they 
are might Serong: Itis only when it concludes that it is correct, 
we think, ‘itis not enough if it is concluded like this by the intellect 


IRE 


only. By this we have not gained the goal, namely, the use of what 
the intellect has concluded correct. For example, even after 
understanding that the Athma should be of the form of ‘Sath- 
Chith-Anandam’ by reading books and through Guru’s upadésam 
we do not know either Sath or Chith or Anandam. Like fools we 
suffer in sorrow. Therefore, instead of stopping with intellectual 
understanding it has to be taken to the ‘hruthayam’.’ It is only 
after the intellect has done all that it has to do and we are unable to 
gain the purpose which is its essence we get the thought that we 
have to open the ‘hruthayam’. This is a strange benefit that the 
human being has because of his intellect! It is only the intellectuals 
who face more difficulties than the others who are not so 
intellectual. They, the simple people, instead of going deeper and 
deeper with the aid of the intellect accept a thing on the basis of 
faith. It is only we the ‘intellectuals’ who suffer. Some times, we 
also get the feeling ‘we cannot come to any conclusion on the basis 
of our intellect’. We think we may not bring everything within the 
jurisdiction of the intellect. 


Sruthi-Yukthi (Reason) - Experience 

Even our Acharya who debated a lot on the basis of the 
intellect and established a Siddhantham (philosophy) at which the 
world wonders even today has said, ‘Do not make intellectual 
research on what is stated in Sruthi ( Vedhas). Paramathma Himself 
has made clear to the Rishis what is beyond our intellect and they 
have given the Védhas for the benefit of the world. Accept the 
words of Sruthi without questioning it’. 

But Acharya himself has gone as deep as possible with his 
intellect and established his Siddhantha and written books in which 
he has answered in detail all the objections. 

All these ‘adcharya purushas of the  Vaidhika 
Sampradhayam, namely, Ramanuja, Madliwa andyothens have 
accepted Sruthi as ‘Sabdha pramanam’ (authority) without 
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questioning but as far as their philosophy is concerned they have 
explained in detail on the basis of intellect. 


All the acharya’s have followed the view that a Siddhantham 
should be acceptable to Sruthi, Yukthi and Experience. What is 
said by Sruthi has to be accepted as it is. Yukthi is intellectual 
debate after doing good research and in a manner that their 
conclusions are not in conflict with Sruthi but lead us to Sruthi. In 
the end if Sruthi and Yukthi lead us to ‘Experience’ that is the 
purpose or the use. That experience occurs inside ‘Life’ which is 
called ‘hruthayam’. The acharya’s who established the 
Siddhanthas would have had the experience which cannot be 
explained by Sruthi and Yukthi. An acharya can show these and 
create strength and support for his great experience. It is not only 
for those great persons (Mahan). Even people like us have some 
experiences which cannot be explained by intellectual reasoning. 
A mother’s great love, getting immersed in the sweet music froma 
Veena etc we understand by experience. We also understand by 
experience even those which are not so good. Can we find reasons 
for all these? An acharya pointing out such experiences and telling 
‘Is there not such practical experience? Have you not seen it 
yourself? On the same basis, you accept these by which we 
establish our Siddhantham' establishing a point thus by 
comparison and parallels comes under Sruthi, Yukthi, Experience. 


The Siddhi (achivement) that the disciple gets at the end as a 
great experience is called 'Swanubhüthi' or ' Aparokshanubhüthi . 


When it is said that it is only to the one whose bhakthi to 
Guru is equal to his bhakthi to Iswara all the philosophical truths 
will be bright (prakasam) and clear, it is this Anubhüthi only 
(Experience). As if this ‘Prakasam’ has been exactly translated, 
Westerners also refer to it as ‘Illumination’ or ‘Enlightenment’. 


Therefore, it is illumination obtained by experience not 


ies E um referring to intellect in the sense of 


Experience is what is important. It is the main root. If the 
upadesam is not to stop merely with the brain but should mature as 
experience it is possible only if there is Iswara bhakthi and Guru 
bhakthi which is not one bit less than Iswara bhakthi. Only that will 
dig the field of ‘hruthayam’ and make way for experience to 
sprout. Stating it in another way, it will make the way for opening 
the door which is ‘hruthayam’ and for the Jnana Jothis’ which is 
inside itto shine brightly. 


Even if the brain is made sharp and the inner meanings are 
made clear by reasoning, it must be able to open the way for the 
experience of ' Athma Jothis' . For the brain not to establish itself 
like this with ego and keep aside but give way, bhakthi is 
necessary. The sloka says that Iswara bhakthi and Guru bhakthi 
equal to it are necessary. 


Are there two kinds of Bhakthis? 


If we go on thinking like this we will feel, *whatare these two 
bhakthis, Iswara bhakthiand Guru bhakthi? And then weighing the 
two to find out if both are same! Has not JSwara Himself come in 
the form of Guru to show Himself to us? Is that not what all the 
sasthras say and what all great persons have written? It appears 
that each one of them have said that it was his own Ishta Murthi 
which came in the form of his Guru and blessed him by turning him 
to the good path. 

Avvaiyar says in ( Vinayakar) Agaval that Vigneswara 
Himself came as her Guru. In Anubhüthi (Karidar Anubhuthi) 
Arunagirinadhar prays to Muruga that He should come as his Guru. 
Here, he has prayed on behalf of us who have not had Anubhüthi. 
Muruga has already come as Guru and blessed him and he has Ban 
the Anubhüthi. This he has mentioned inside the book. He has said 
that Subrahmanya Swami told him ‘Give up all activities and 
silently immerse the Athma’. He Bas said that immediately 
everything else disappeared and he remained as the only one thing. | 
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This only shows that Muruga had come in the form of Guru and 
gave upadesa. Manickavachakar also, when singing in praise of the 
deity of Avudayar Kovil in Thirupperundurai, has referred to the 
fact that Parameswara had come in the form of a Guru underneath 
atree and had blessed him. 


Kalidasa when singing about Ambalin his Navarathnamàlika 
says that Ambal had come in the form of Guru and bestowed on 
him the highest grace : 


‘Desika rapéna dharsithabyudhayam ' 


Therefore if it is assumed that Iswara Himself has come in 
the form of a Guru - the term ‘assumed’ sounds like just imagining; 
therefore I shall put it in a different manner. Is it not true that 
iswara Himself has come in the form of Guru? If this is realised 
there will be no need to speak differently of bhakthi towards 
Iswara and bhakthi to the Guru to the same extent. It would mean 


that Guru himself is Iswara and the mind is to be entrusted entirely 
to Him. 


If such high form of bhakthi (Parabhakthi) is shown towards 
Iswara who has come in the form of the Guru or the human form of 
Iswara itis enough. The inner meaning of the upadesa will be 
understood in the form of inner experience and we can get relieved 
from the cycle of birth and death and get Moksham. 


Iswara only grants the Fruits 


When itis said that mukthi (Moksha) can be attained through 
bhakthi, it does not mean that bhakthi is the direct means to 
mukthi. Nothing that we do can give us any fruit directly. It is 
Iswara who is the ‘phaladhata’ (one who grants the fruits). Itis He 
who weighs the sins and puriya and grants the fruits accordingly- 
Thus, ge afruit of our bhakthi, He, out of grace, gives us jnana and 
as a fruit of jnana gives us the experience of Moksha. Therefore, it 
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is not our bhakthi that grants the fruit but the grace that Iswara 
bestows in return to our bhakthi. 


One who practices true bhakthi will not expect anything in 
return. In Bhagavatham and other religious literature it has been 
said that if something is expected in return, it becomes merely 
commercial and not bhakthi. But even if the devotee does not 
expect anything in return for his bhakthi, will Bhagawan who has 
accepted the bhakthi remain without rewarding him? Therefore, 
He will definitely extend his grace and bless him with jnana. He will 
release the devotee from the cycle of samsara and take him to 
Moksha. 

Are there two different krupà (grace)? 


When it is said that the Guru is Iswara and Iswara is Guru 
Himself, it is understood that Jswara grants this big fruit in the 
form of Guru's krupa. First, He gives upadesaas Guru. If that is not 
to remain only at the level of the brain but get into the inner spirit 
and become an experience total bhakthi should be practiced to the 
Guru. When the Guru bestows His grace in return to such bhakthi 
actual experience will materialise. 


Justas we considered earlier whether there are two bhakthis, 
if the question is asked whether there are two krupas, namely, 
Iswara krupa and Guru krupa, it will be difficult to answer it. We 
may have to calculate what will be the percentage of the role 
played by Isward and the Guru in granting the enlightenment! 
(Periyava laughs) If we think deep we will understand that the 
jnana which comes as *prasad' is not something which can be 
divided between two ‘krupas’ but that it is only Iswara’s “krupa’ 
that comes through the Guru as Guru krupa. 


All obeisance go to the Only One 
Sasthra says that all the obeisance paid to all the Devasreach 


only the one Iswara: 
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‘Sarva Deva namaskarah Kesavam prathigachathi’ 


It is the one Paramathma which has become the several gods. 
In fact it has also become all of us. Therefore any obeisance paid to 
any god or anyone goes only to the one Paramathma. 


The word 'Kesavam' here should not be understood to mean 
Krishna Avathàr or Vishnu who is one of the several gods. The 
word 'Kesavà' is formed by the combination of four letters, 
namely, ‘Ka’ ‘*A’ ‘Isa’ and ‘Va’. ‘Ka’ means ‘Brahma’, ‘* A’ 
means ‘ Vishnu’. In Vedhàs and Puranas Brahma and Vishnu have 
been referred to as ‘Ka’ and ‘*A’ respectively. All of us know that 
‘Isa’ means ‘Iswara’. When these three are put togetgher, we get 
the word ‘Kesa’. ‘Va’ means ‘keeping something with oneself’. 
The One whois having within Himself the Thrimürthis is ' Kesava'. 
This is what Acharyahas said in his commentary" . If one is having 
the three Mürthis responsible for srushti (creation), sthithi 

(protection) and samharam (destruction) within Him, He can only 
be the one Paramathma. He is the one who is inside all the gods and 
allthe people and accepts the namaskaram : 


What does ‘namaskaram’ mean? Is it merely a physical 
exercise? No. Here the act is secondary. What is important is the 
bhava (attitude). We want to show our attitude of bhakthi in 
several ways. Itis to show that we are nothing before Bhagawan we 
fall flat in all humility and do the act of namaskaram. Therefore 
even though namaskaram refers to the act by which bhakthi is 
expressed, it actually indicates the feeling of bhakthi. When it is 
said that the namaskaram performed before anybody reaches only 
Kesava, the Supreme, it only means that the bhakthi which is 
practiced towards anyone goes to that Paramathma only. 


———— A — 077000000. 
* to be pronounced as the ‘a’ in the words ‘at’, ‘and’ 


* Adhi Sankara’s commentary on Vishru Sahasranamam - the 23" nama 
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Only One Bhakthi; Only One Krupa 


The matter we considered alittle earlier becomes clear here. 
Have we not considered whether there are two bhakthis and two 
krupas? Once itis said that all the bhakthi shown to all goes only to 
the only One there is no need for making a distinction between 
Guru bhakthi and Iswara bhakthi. When the bhakthi shown to the 
Guru, goes to Iswara only, why should two bhakthi be practiced, 
one to the Guru and another to Iswara? 


Now let us consider krupa - the question whether Guru 
krupà and Iswara krupa are one or two. When a god or a guru or a 
great person extends krupa what for do they do it? It is only in 
return for our bhakthi. When as a symbol of our bhakthi, we 
perform namaskaram and they bless us, such blessing is a symbol 
of their krupa. 


When it is said that all namaskaram goes to one Paramathma 
only, does it not mean that the blessing given by those before 
whom namaskdaram is done, also comes from that One? When it is 
said that these gods and people have no ‘right’ to accept - 
namaskaram, who are they to bless us in return? Therefore, those 
who are knowledgeable when they convey their blessing they 
dedicate it to Him only and tell *You bless this child in whatever 
manner you want' and within their mind they will also perform 
namaskaram to Him. When the one before whom namaskaram is 
performed also prays to Iswara whole-heartedly and performs 
namaskaram to Him, Iswara will show more krupa on account of 
him. 

swara will never think ‘I will receive all the namaskaram 
performed to you but in return you should bless'. All blessings 
(asirwad) come from Him. 


We hear some people say with feelings “Such a great person 


whom people call Mahan gave his blessings but still it did not bear 
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fruit’. What is the meaning of this (the blessing not bearing fruit)? 
One possibility is that the Mahan could have blessed the person in 
the thought ‘let him have a temporary palliative. Although his 
karmais going to take revenge on him, let him cry after it has taken 
revenge. Let him not cry now itself. Therefore let me say 
something as a consolation’. Or due to the play of some great 
maya, he too, without understanding Iswara’s will, could have 
forgotten that ‘it is Iswara’s blessing which has to flow through 
him and that he is only a mere instrument’ and given the blessing 
himself. Unless Iswara’s asirwad enters some one and comes 
through him, nobody’ s asirwad will bear fruit on its own. 


It is only Iswara who enters the minds of disciples and 
devotees, creates a feeling of humility and makes them perform 
namaskaram. Then to whomsoever they perform namaskaram, He 
only accepts it. He alone gives the blessings. 


He is the one who causes the asirwad to be given by all 
people who are the recipients of namaskaram. In other words, in 
return for all bhakthi - all bhakthi which we show to several people 
making a distinction between Guru bhakthi and Iswara bhakthiin 


our state of ignorance - all the krupas shown by all of them in 
different forms come only from that One. 


How can a Guru get for himself a ‘krupa sakthi' on his own? 
Does not all the sakthi (power) belong to Iswara only? Guru gets 
the sakthi from Iswara by being with Him. It is only by Iswara’s 
krupa that he attained the status of Guru. Even after becoming a 
Guru, he continues to have faith in Iswara’s krupá and keeps 
holdingto it. Therefore, there is no separate krupa sakthi which is 
his own. When we talk of ‘Thiru Arul (Iswara krupa) and Guru 


Arul (Guru krupa) even Guru krupai Ar MM y 
pais only Iswara’ hich 
comes through him. y Iswara ‘s krupa whic 
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Change in the meaning of the Sloka 


If we go on making research like this, it may become 
necessary to slightly change the sloka stated in the beginning. 
What did we see in the sloka? We saw: ‘to one who has Iswara 
bhakthi and also Guru bhakthi equal to it all the hidden truths will 
become clear, that is he will attain jnāna and even Moksha’. Now 
from the above discussion we have seen that if we consider Iswara 
Himself as Guru or Guru himself as Iswara and devote all our 
bhakthi to one of them intensely, that is enough and that itself will 
give the illumination of jnana and take us to Moksha. 


In between we have also seen another thing. In accordance 
with the fact that nothing gives the fruit on its own but it is Iswara 
who is the phaladhatha who gives the fruit, our bhakthi too cannot 
give us jnàna or Moksha. We have seen that Iswara who 
appreciates our bhakthi bestows His krupa by which we get the 
fruit. Then there are not several bhakthi but only one to which 
Iswara is entitled. In the same manner, the krupà we get in return 
for our bhakthi is not bestowed by several people but it is only 
Iswara krupathat comes through several people. 


When Iswara bestows His krupa through the Guru, He 
blesses one with imperishable wealth which is the wealth of jnana 
and takes him to the state of permanent bliss (nithyanandham). 


If only one is enough, is it iswara or Guru? 

When it is said that it is enough to devote all our bhakthi to 
one form, can we think ‘is not Iswara Himself the Guru? 
Therefore, shall we show all our bhakthi to Iswara only’ or “Guru 
is actually Iswara Himself. We say Gurus sakshath param Brahma’. 
Therefore, can we stop with showing all our bhakthi to Guru only? 


Since the topic we have now taken for discussion is ‘Guru’ I 
am going to say that Guru himself is Iswara and all bhakthi and 


faith should be devoted to him and surrender done to him. 
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Human Nature likes Changes 


Itis not as if I do not understand human nature. It is not only 
in the case of ordinary people but even in the case of those who 
attained much progress towards the state of maturity, human 
nature is that it is difficult to keep the mind wholly on one thing all 
the time. However good a thing may be, it is not possible to keep 
up the attachment to it fully all the time. Today’s menu in the food 
is excellent and there is no cause for dissatisfaction. But if it is the 
same menu everyday, do we like it? We want changes in the menu. 
After some time, we feel ‘I do not want all these. I want to eat some 
ready made food’. However excellently an artiste may sing, if he 
sings the same song in the same raga in every concert we become 
weary. This is so in all fields. It is because this nature is known to 
our religion so many gods, so many forms, different types-of 
decorations, different vehicles for the gods’ procession, different 
forms of puja etc have been given to us. 


We go to the temple and stand before the Pillaiyar sannidhi. 
At that time feel that for just a second or two our mind remains 
concentrated. Then we become restless and we start scratching 
our hand, our legs etc. The mind flies off somewhere. Should we 
allow it to fly like this and fall into any garbage? Is.it not good to 
stop it from flying and pull it back towards God? How to pull back 
the mind? This Vignéswara Mürthi with his huge belly sits 
beautifully butthis useless mind cannot stick to Him continuously. 
It is here that the great men of our religion come to our rescue. 
"The nature of the mind is like that, my dear! It can be corrected 
only little by little and made to concentrate on one thing. It desires 
GEER in everything. This is so even in respect of gods. Our 
cuu gives that also. If you feel that your involvement with 
Dakshinamuürthi, Durga, D. E p : E od 
kept this temple for all of aS d eee mat 
- Involve your mind with each of 
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them for a second or two and go. Thus in the overall you would 


have spent a substantial part of your time connecting yourself to 
God’. 


There is one thing in our religion which I consider as great 
among all the special features: Several people including 
intellectuals and people of other countries praise our religion 
saying that Hindu religion is the only one which says that the 
Jivathma and Paramāthmā are one. Many of them feel ‘This 
religion which has in it the gem of Advaitha has also got anushtanas 
(religious practices ) and an army of gods which are indicative of 
duality to an extent not found in any religion’. But what I feel is 
that although Advaitha is our great merit, what is of higher merit is 
that in the same religion there are so many Varnasrama 
arrangements and armies of gods. Advaitham, one Paramathma is 
the ideal. The army of gods and the different types of achara 
belong to the practical side. It is only if we start with the practical 
and progress step by step we can reach the ideal. If we 
straightaway start our efforts towards gaining the ideal, either our 
efforts will fail or it will end up as mere pretention and hypocrisy. 
The biggest merit is that with an understanding of peoples' attitude 
and without any hesitation about giving room for so much of 
duality in a religion which talks of Advaitha it is with great 
compassion that so many divisions of ächārā and armies of gods 
are given in our religion. That is why our Bhagavadhpadha who 
was Advaitha Acharya streamlined again the Varriasrama order 
and established it and the Panchayathana puja by which five gods 
are worshipped (The five gods are Siva, Sakthi, Vishnu, Vinayakar 
and Sürya). He also made the Subrahmanya Bhujangam which 
suggests that the puja of Subrahmanya also should be included in 
Panchayathana puja. When he established the Sharimatha, he also 
added Kaümaram, the worship of Subrahmanya. He has also made 
sthothras on several gods like Ram, Krishna, Narasimha Marthi, 
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Ambaland the different forms of Ambal, such as Thripurasundari, 
Bhavani, Brahmaramba, Saradamba, the holy rivers etc. 


Boundless bhakthi: Means to the Ideal 


Now since I am going to conclude by saying that it is enough 
if total bhakthi is cultivated towards Guru only, it does not mean 
that you should start following it immediately. (Periyavà laughs) If 
you offer obeisance to me and leave my Chandramouliswarà, what 
will I do? Without Him, how can I have my bikshai and living? 
Without Him, what will happen to the Mutt? It is only Acharya 
himself who established the Mutts and had laid down that the 
Gurus who succeeded him with his name should conduct püjàto all 
these gods! This is as far as my living is concerned. Even 
considering your position, you also need different kinds of 
Murthis. The thought does not come of any one form and total 
satisfaction with that form. Just as ragamalika in music, it is 
interesting only if there are several gods for worship. Therefore 
the talk Iam going to make about ‘boundless bhakthi to only One’ 


' is only to remind you of the ideal and not for practicing it 


immediately! Earlier I spoke about ‘yukthi’ and ‘experience’. 
What I am now going to say about ‘boundless bhakthi’ is ‘yukthi’. 
It does not mean that it will become your experience immediately. 
Boundless bhakthi : Practical difficulties 


If one reaches the highest state, it becomes the jnana that 
there is nothing which is other than the Athma. In the stage before 
it when the mind is not completely destroyed, something is 
required for its support and it will be capable of remaining in that 
stage for a long time. Boundless bhakthi can be practiced towards 
one Murthi at that stage. Otherwise the nature of the human mind 
is such that with the realisation that with several Mürthis are only 
the forms of Paramathma and that there is no difference in status 
between them it will practice bhakthi towards them. There is 
nothing wrong in doing it. 


60 


If it is said that bhakthi should be to one Mürthi and that one 
is Guru himself, this may give rise to another type of question. One 
person may have more than one Guru. He might have learnt 
different sasthras from different Gurüs or he might have obtained 
different ‘manthra diksha’ from different Gurüs. Why should we 
say ‘might have obtained’? Even among you, this will be so for 
many people who have taken Dikshai. Although you may not have 
thought about this aspect, I shall tell you. Who did the 
Brahmopadesam for you? Was it not the father? That means the 
father is the Guru who gave you ‘Gayathri Dikshai’. Many people 
do not even think about this aspect. They think that ‘Manthra 
Diksha’ means getting diksha of Panchakshari or Ashtakshari etc 
and do not think that they have received the diksha of Gayathri 
which is ‘Manthra Raja’ and that the Guru who gave the diksha is 
the father! In addition to this, there may be among you those who 
have received Panchakshari or Ashtakshari or similar ‘manthra 
dikshà' . Mostly, such diksha would have been obtained from some 
one other than the father. Now do we not have more than one Guru 
in respect of diksha? Even for some who are very great, there were 
more than one Guru. The Guru who gave upadésa of sasthra would 
be one and the Guru who gave the ‘sanyasa asrama’ would be 
another. There are great men who have written stothras in praise 
of both of them. 

There is one more thing. There are Mutts which are Guru 
Pitas. In these Mutts, there used to be a Matadhipathi and also a 
junior who is the future Matadhipathi. Both have the status of 
Guru. 

Apart from all these, there is also the rule that before 
commencing japa or dhyana, we have to meditate op ue Guru 
Parampara (the succession of gur üs) right from the beginning. 


Therefore when there are more than one Guru, willit not be 
difficult in practice to devote the whole bhakthi to one Guru, 
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treating him as Iswara? Only very few people can think ‘this Gury 
is everything for me. Why should I think of another? The entire 
Guru Parampara and the army of gods are all within this one Guru’. 
Such people will have strong faith and a mind that does not run 
after change in accordance with human nature but will stick to the 
feet of one Guru. 


Suppose we think of the highest state which is just next to 
the state where the mind itself gets destroyed and in that stage, it 
does not run in different directions but is satisfied with one form 
and holds on firmly, keeping it as the support. It is that at that 
stage the question will come whether it is ISwarà or the Guru to 
whom the mind has to stick with undivided bhakthi. At that stage, 
it needs to be replied. I am now going to say that at that stage it is 
more appropriate to consider the Guru as Iswarà and cultivate 


bhakthi to him rather than consider Jswara as the Guru and 
cultivate bhakthi to him. 


Iswara is Guru and ‘Guru is Iswara Himself 


Do you understand the difference between the two? When it 
is said ‘Iswarais Guru’ it means ‘we need not go in search of any 
Guru who is in human form; we cultivate bhakthi to Iswara only; 
let Him as the Guru guide us on the right path'. When it is said 
"Guru is Isward Himself’ it means what I am going to make a 
distinguish now : ‘There is no need to cultivate bhakthi to some 
one like Iswara or some power which we cannot see; the Guru 
whom we can see, he is everything for us, he is Īswarā; will 
cultivate bhakthi to him only’. 

How to consider the Guru as Igwara? 


How can that be? What does it mean to say that there is no 
need to cultivate bhakthi to Iswara who is the creator of the entire 


universe and controller of the same but it is enough to cultivate 


a bhakthi to a Guru who in human form and is like any one of 
us? 
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Let Iswara create, control and destroy the entire universe. 
How are you concerned with that? What do you want from that 
great Sakthi? You need a little krupa to cleanse your dirt, to get 
released from the samsarain which you are caught. What you need 
is your redemption. What concerns the universe pertains to Him. 
Whether it is maya or līlā or actual creation, whatever it be, that is 
His job. Let Him do whatever He wants with the universe which is 
His mayd or Jila or creation. There is nothing you have to gain in 
trying to interfere in that. What you know is your dirt and the fact 
that you are caught in a bind and you are suffering. This has to go. 
What you need is that which can remove it. You need one who can 
give you the thing that removes it. Therefore, the Guru who is 
there to give you the jnàna by which you are protected and 
released is alone enough for you. You need only one who gains 
redemption for you and not I$warà simply because He is the all 
powerful who controls the universe. 


‘All right, if this Guru gives me jnana from where did he get 
that jnana? If he has the krupa by which he can give me that jnana 
from where did he get that krupa? Is not Isward the origin of 
everything?’ 

Let it be. I told you that Jswara may be the ocean of all 
power, all jnàna and all krupa. But to clean up your dirt that big 
ocean is not required. If water from the Ganges comes in the tap, is 
it not enough if we drink that? Is it not unnecessary to take the 
water from the flooding Ganges? In the same manner, the Guru has 
come like the tap water to give you jnana and krupafrom the ocean 
of jnana and krupa. He is enough to give you the final release and 
the great bliss and quench your thirst and distress. 


Some great philanthropist is arranging mass feeding of lakhs 
of brahmins. There are heeps and heeps of foodstuff lying. But 


what you need is only one meal. You do not know that 


hilanthropist but you know some one who is close to him. If you 
p. 
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make a request to him, he will fill a carrier with food and deliver it 
to you at your place. Where then is the need for you to go to the 
big man? There is no need for it nor does he expect it. He has given 
all the rights to the person who is close to him to distribute the 
food to whoever comes to him. That person also does not think 
that he has any right over the food but knows that he is only 
distributing what that generous person has arranged for. It is 
Iswarà who has given the power to the Guru to bestow jnàna. The 
Guru also does not claim that he is giving jnàna. Yet when Iswara 
Himself has lovingly given the power of giving jnana to the Guru, 
when his disciple considers him to be everything and cultivates 
total bhakthi to him, will that not be liked by Iswara very much? 


The Special Aspects of Worship of Guru 


There are some reasons for worshipping Guru as Iswara 
instead of separately worshipping Iswarā. The important point is 
that Iswara cannot be seen by us. We can only imagine in our mind 
through the description given by Mahans. But Guru can be seen by 
us. We can move with him and ask him and listen to him directly. 


He himself destroys our karmaand gains for us enlightenment, acts 
which are to be done by Iswara. 


More than the blessings we can have from Iswara by praying 
to Him directly we can gain through the Guru by praying only to 
the Guru. Do you think how it is possible? If we directly pray to 
Iswara how much is the power of our prayer? (prarthana sakthi) It 
is very little. We do not know to pray from the bottom of our 
heart. Apart from that, we pray for ourselves and for our own 
good. It is not that Iswara will not listen to it. But how can He grant 
us the big fruit for our prayer which we make with our poor 

'prarthana Sakthi’ ? But if we take it that the Guru is everything he 
will pray to Isward on our behalf in the thought ‘we only have to 
pray on behalf of his child’. His : prarthana Sakthi’ is very 
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powerful. He remains close to Iswara who is far beyond our reach. 
When he prays to Him on our behalf with his powerful *prarthana 
Sakthi' , Iswarahas to listen to it. The Guru has nothing to lose even 
if we fall into the bad state. Even then with great compassion, he 
gives us upadésa, strives to remove our dirt and prays to Iswara for 
our sake without any selfish motive. The value for this is very 
great. If Isward blesses a little for our prayer, He will bestow His 
total blessing when the Guru prays. Do we not see this in practical 
life? Ifa thing has to be done by the Governor or a Minister, can we 
directly go to him with a request? Will we get an interview? Is it 
not enough if we appeal to some one who wields influence over 
them? Does not the Governor sanction our request because of such 
recommendation even without seeing us? 


It is difficult for us to discharge our Karmas by ourselves. 
But the Guru, with the special power which Iswara has given him, 
helps us to discharge a large part for our karma. He will also 
expend his power of penance for this purpose. He who is the 
embodiment of compassion and sacrifice will even take over to 
some extent our karma, experience it himself and lessen our 
burden. It is not necessary that he should subject himself to such 
suffering and get us redempltion from Iswara. Since he is very 
close to Him, he can tell Him with authority “grant this blessing to 
him. You must grant it. (as if raising the voice and threatening). 
What! Will You do it or not?’ Iswarā will say ‘Oh! Yes. I will doit’ 
and do whatever the Guru wants Him to do. 


YADHOKTHAKARI 
Perumal who did what he was told to do 

There is a temple in Kanchipuram for Maha Vishnu with the 
name ‘One who did what he was told to do’. In Sansksrit the name 
of the deity is ' Yadhokthakari' . ' Yadhoktha' is ‘ Yadhā - uktha’ 


which means ‘as told’; ‘kari’ - one who does. 
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According to whose command had Perumal acted? A Gury 
ordered the Perumal to follow his own disciple when he was going 
away from the town and again follow him when he returned to the 
town. He gave the order to Bhagawan Himself! Bhagawan also 
carried out the order and got the name ' Yadhokthakarv’ . 


Who was that Guru and who was his disciple and why did he 
order Bhagawanin this manner? Let us see the story. 


Among the Azhwarsthere was one ‘Thirumazhisai Azhwar’. 
Since he was born in a place called Thirumazhisai near Chennai, he 
was so called. In olden times, great people were not to be called by 
their names and therefore people used to refer to them either as 
one belonging to a particular place or one who did a great thing. 
There are also other names like Periazhwar and Nammazhwar 
which are based on certain reasons. Periazhwar means ‘Periya’ 
(big) Azhwar. Similarly, Nammazhwar means ‘Nam’ (our own) 
Azhwar. Because of this practice, such names became permanent 
and the names given by the parents are forgotten. Thirumazhisai 
Azhwar’s name was said to be ‘Bhakthisarar’ in Sanskrit. Perhaps 
this name also is related to some reason. In the word 
"Thirumazhisai', ‘Mazhisai is *Mahisáram'. People call it 
" Mahisara Kshéthram' . It means a place which is the essence of the 
earth. One who was born in Mahisáram and grew up there is 
Bhakthisarar. Later, he went to Kanchipuram and lived there. He 
spent his time singing the praise of the Lord in a Perumal temple, 
giving upadésaand now and then going into Yoga samadhi. 


The first three Azhwars, namely, ‘Poigai Azhwar’, 
"Peyazhwar' and 'Bhüthathazhwar' were highly devoted to Maha 
Vishnu but they had a conciliatory attitude towards Siva and they 
had also sung in praise of Siva. There is room for thinking that it 
was "Thirumazhisai Azhwar’ who started speaking like a staunch 
Vaishnava. We should not find fault with great persons. Although 
he had referred to other gods denigrating their status, his own 


songs about Maha Vishnu show his extreme bhakthi and the 
greatness of Yoga Marga. Till now, I spoke about practicing 
extreme bhakthi to one god. Perhaps Azhwar wanted to create in 
the bhakthas such one pointed devotion to Vishnu and therefore 
had spoken of other gods as being of lower status. Let that be. 


He spent his time in the temple itself, singing the praise of the 
Lord and giving upadesa to devotees and getting into Yoga Nishta. 
If it is thought that the temple is that of Varadaràja that is 
incorrect. 
The ‘Divya Désa’ within Kanchipuram 

When we talk of Perumal temple in Kanchipuram we 
normally think of the Varadaraja temple only but there are within 
the limits of Kanchipuram fourteen ‘Divya Désa’ (Places visited by 
Vaishnava Azhwars who had sung in praise of the presiding deities 
of the places.) with fourteen temples for Vishru. In Saivism there 
are fourteen holy places where the Saivite saints have sung in 
praise of Siva and these are spread over the entire Paridyan region. 
Among the Divya Désa temples in Kanchipuram, itis the temple of 
Vaikunta Perumal which is becoming popular among the 
intellectuals in recent times both because of architectural and 
historical importance. I shall tell you something about this temple. 


The Pallavas and Saivism - Vaishnavism 

The Saivas refer to Mokshàm as Kailasam while the 
Vaishnavàs refer to it as Vaikuntam. In Kanchipuram there is a 
temple for Kailasanathar and for Vaikunta Perumal. Both are noted 
for the wealth of sculpture in them. The Pallava kings who had 
Kanchipuramas their capital were greatly attached to Vaidhikam. 
Vaidhikam when practiced in the proper manner would mean that 
there is room for both Siva bhakthi and Vision phan The 
Pallava kings had called themselves both as ONE bhakthas (as 
Parama Maheswarar) and as Vishnu bhakthas (as Parama 


67 





Bhagavathar). In addition to this, they called themselves also as 
Parama ‘Brahmanyar’ after Brahma of the Thrimürthis. In the 
early years of temple construction they had provided place in the 
temple for Brahma also. But it did not become part of our tradition 
of worship and sufferred decline. There is also a view that 
Brahmanyar refers to 'Subrahmanyar'. In the temples constructed 
by them, along with Parvathi-Paraméswara, there is also the stone 
idol of Subrahmanya behind the main idols making it 
Somaskanthar. From this their Muruga bhakthi is clear. The name 
of one of the very old Pallava kings was Skantha Sishyan. We find 
names like Simha Vishriu, Narasimhan etc and also Paraméswara 
Varma and Nandi Varmā etc which refer to both Vishriu and Siva. 
The Pallavas regarded both Saivism and Vaishravism as equal. In 
between Mahendra Varma became a Jain but returned to Saivism 
due to the influence of Appar Swamigal. Although they had equal 
respect for both Saivism and Vaishnavism, in the matter of Ishta 
Marthi, some kings had Siva and some had Vishnu. 


It may be known to you that among the sixty three 
Nayanmars (Saiva saints) there were Chølā, Pandyan and 
Chéra kings. The queen of the Pandyan king ‘Nedumaran’ - 
Mangayarkarasi was also a Nayanar. There was a king who sang 
the ‘Thiruvenba’ which is part of Thirumurai, who went from 
temple to temple and sang in praise of Siva. In Periyapuranam, 
Seékkizhar has mentioned that this king actually belonged to the 
Pallava dynasty. This means just as there were Nayanmars among 


the Chéra, Chola and Pandya kings ; there was alsoa Nayanarin the 
Pallava dynasty. 


Rajasimhan who was the second Narasimhan was a great Siva 
bhaktha. He was highly proficient in Saiva Agamas. If Raja Raja 
Chola had the title ‘Siva Padha Sekharan' , almost three hundred 
years before him, Rājasimha Pallavan had the title ‘Siva 
Chüdamani . He was the first to build a temple using boulders bY 
arranging them one over the other. Before his time, the early 
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Pallavas actually dug out huge rocks and made cave temples but did 
not construct temples by using boulders. The temple of 
Kailasanatha is what was thus constructed by Rajasimha Pallavan. 
It is a temple full of sculpture. In spite of their large number, each 
one of them has been delicately chiseled and the connoisseurs of 
art rate it as the first among all the temples in Tamil Nadu. The 
sculpture is all related to Purarias. Although they are mostly 
related to Siva Jila there are some connected with Maha Vishnu 
also. 


The temple which ranks next to Kailasanathar temple in 
regard to sculpture is the temple for Vaikunta Perumal. The old 
name for the temple as seen from the sacred poems (pasurams) of 
the Azhwars is ‘Paraméssura Virmagaram' . It is ‘ Vishnu graham’ 
which has become Viragaram. This is clear from the fact that in 
Mahabalipuram the name of Simha Vishnu has been carved out as 
‘Simha Vina Pothrathi Rajan’ . 


The origin of the Pallavas 


Pallavam means a tender leaf. The words Potham or Pothram 
also mean the tender leaf. There is a story that a damsel from Déva 
Joka had a child through Asvathama in the forest and that she laid 
that child on a bed of tender leaves and went away and since the 
child grew up on that bed, it came to be called ‘Pallavan’ and later 
it became the king. In the stone inscriptions in Sanskrit found in 
Amaravathi in the Telugu region, this story has been described in 
detail. In the copper edicts of Nandi Varman found in a place near 
Arakonamalso this story is mentioned. Asvathama was a Brahmin 
of Bharadwaja Gothram. His father Dronacharya had the name 
Bharadwéjar also. In all their edicts the Pallavas have referred to 


themselves as belonging to Bharadwaja Gothram. 


Although the Pallava kings themselves have said this in their 


wn edicts, some Tamil lovers who have made research into 
[0) 3 
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ancient Tamil literature give a different story for the origin of 
Pallavas. According to them, a Chola king of Nagapattinam had a 
child through a ‘Naga’ maid. She covered the child with a creeper 
(the creeper is called “Thondai’ in Tamil and 'Thundiram' in 
Sanskrit) and left the child to float in the sea. The child floated and 
reached the shores and became the Pallava king by the name 
‘Thoridaiman’. The Kanchi region is called ‘ Thondai mandalam'. 

In Sanskrit works, we find reference to Thurdira mandalam, 

Thundira Chakravarthi etc. 


Whether it was a child which was laid on tender leaves or the 
child over which the Naga woman had wound the creeper, both are 
of tender leaves which is Pallavam. Therefore whichever story we 
may accept the name Pallava seems to be appropriate. 


The tender leaf is also called 'Potham' or ' Pothram'. Pallava 
Maharajabecame 'Pothra Athirajan’ and that is why Simha Vishru 
Pallava Chakravarthi became Simha Vinna Pothrathirajan. 


Potharajan is called Potharayan in Tamil. There is the 


practice of abusing some one who idles without doing any work as 
PothaRasa. This has also come from Potharajan. 


Starting with Vaikunta Perumal temple, then Vishnu 
Graham, Simha Vishru and then Potharasa - the matter has moved 


far away. Before entering into Vishnu Graham, I have made you all 
runround several places. 


In the same manner in which Rajasimhan built the 
Kailasanathar temple, Nandi Varma who succeeded him built the 
Vaikunta Perumal temple. Its old name is ‘Parameswara Vishnu 
Graham’. Itis Vishnu graham but itis in the name of Parameswara. 
From this itself we can see the unity between Saivism and 
Vaishniavism. But the name Parameswara here is that of Nandi 
Varmà who built this temple. Just as a temple built by Raja Raja 
Chola is Raja Rajéssuram and the temple built by Gangaikonda 
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Chola is Gangaikonda Cholissuram, the temple built by Nandi 
Varma who was Parameswarà Pallavà became Paraméswara 
Vinnagaram taking his name. 


The sculptures in Kailasanathar temple are famous for their 
connection with Puranas. But the sculptures in Vaikunta Perumal 
temple are important because of their connection with history. 


Rajasimhan ruled with great glory but, when he died, there 
was great confusion in the kingdom. Vikramaditha, a Chalukya 
king, invaded Kanchipuram and captured it. Rajasimhan’s son was 
also Paraméswara Varma. He ruled for a brief period and died 
without progeny. The tradition of crowning the eldest son 
(Primogeniture) stopped with Rajasimhan’s son. People then 
approached Hiranya Varma who was a cousin of the same gothra 
and made his son, another Paraméswara Varma the king. He took 
the name NandiVarma Pallavan and ruled for over sixty years. 
There is stone inscription about this in Vaikunta Perumal temple 
which was built by him and had the original name Paraméssura 
Vinnagaram. 


What is historically more important than these stone 
inscriptions in the temple is that there are panels depicting the 
story of the entire dynasty of Pallava rulers starting from Maha 


Vishnu through Brahma. 


Apart from the historical importance there is also something 
religiously special about this temple. This temple has been 
constructed in three tiers. This kind of construction is rare. This 
kind of design is only in the Perumal temples at Thirukkottiyür, 
Madurai (Küdalazhagar), the temple at Uthiramérür (constructed 
thivarman). In all these temples, in 


by Nandivarman’s son Than gus : 
accordance with the Agama rules, Perumal is in the standing 


posture at the ground level, sitting posture in the middle tier and 
the lying posture in the third tier. Butin Vaikunta Perumaltemple, 
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this order is found changed in that at the ground level the Perumal 
is in sitting posture, in the middle tier in the lying posture and in 
the third tier in the standing posture. 


It appears that Nandi Varma Pallavan belonged to the period 
of Thirumangai Azhwar. This Azhwar has referred to him in his 
divine songs. 


From this Azhwar, let us now go to the Azhwarto whom we 
had referred in the context of the relationship between Guru and 
sishya. That is the Azhwar who told Perumal ‘do like this, do like 
that and made Perumal act accordingly. I mentioned about 
Thirumazhisai Azhwar. I said that he was staying in a Perumal 
temple in Kanchipuram and I wanted to say in which temple he was 


staying. Of the fourteen Divya Désa in Kanchipuram he stayed in 
*ThruVékka’ which is one of the Divya Desa. 


The Glory of the Thruvekka Perumal 


Similar to ThruVekka, there is also one Divya Dēsā called 
Thru Thanka. The words ‘ Vekka’ and ‘ Thanka’ respectively mean 
the ‘hot forest’ and the ‘cool forest’. Since the places in the forest 
where Rishis were performing püjà later became the present day 
kshéthras we find that many of these kshéthras have the suffix ‘ka’ 
or 'kadu' -  Thiruvanaika, Thirukkodika,  Thiruverkadu, 
Thirumaraikadu (Védaranyam). Thus ‘Thanka’ is called 
‘Thuppul . It is a place where the sacred dharba grass grows. It is 
the place where Vēdānta Desika, the Acharya purusha who 
established the Vadakalai Sampradhayam of Vaishiiavas, was 
born. If this is the greatness of ‘ Thanka’ , the greatness of ' Vekka’ 
which is connected with the Azhwar of our present story is that in 
the holy tank in the temple there (Poigai) the first of the Azhwars, 
namely, Poigai Azhwar manifested. That is the temple of 

"Yadhokthakari' . Before Perumal got this name, He was already in 
the temple in the lying posture. He was there before Varadaraja 
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had manifested. Varadaraja came to grant a boon to Brahma who 
performed yágam. When Brahma performed yagam, there was 
misunderstanding between Him and Sarasvathi. Therefore, He left 
out Sarasvathi and took Savithri and Gayathri as ‘Yajna Pathni’ 
and started His yajna. Sarasvathi who became very angry took the 
form of Vegavathiriver and rushed towards the yagasalaas a great 
flood. It was at that time that the Perumal who was in the lying 
posture stopped the river from flowing further by lying across the 
river. The yajnà was completed and Varadaraja appeared and gave 
boon not only to Brahmá but took his abode in the temple to grant 
boons to all the people. The Azhwar of our story, namely, 
Thirumazhisai Azhwár stayed perhaps in the temple where 
Perumal was in the lying posture or somewhere near it. It was at 
that time, he made the Perumal do as ordered by him and made 
Him Yadhokthakari. 

In most of the Perumal temples in Kanchipuram, the deities 
are only in the standing posture. There may be one or two where a 
deity is in a sitting posture. But the deity in Thiruvekka is in the 
lying posture like Sriranganathar, Padmanabha Swami, 
Sarangapami Perumal and others. There is one thing about the 
Thiruvekka Perumal, which is spoken of as something special. 


In any kshéthra where the Perumalis in the lying posture, He 
will not be looking up to the skies even if He is lying on His back. 
He will have His head turned a little towards the Sannidhi to bless 
the people. Sriranganathar has His head to the West, the feet 
towards the East and looking to the South. When we stand before 
Him in the Sannidhi, we will find that His head is to our left and His 
feet to our right. In Thiruvananthapuram, P admanabha Swamihas 
His face looking to the East. He has His head in the South and ibe 
feet towards the North and therefore ghen we stand before Him, 
we find that His head is to our left and his feet are towards 9 
right. Sérangapami (Arávamudhan) in Kumbakonam is also like 
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this. But only in Thiruvekka,although Perumal has His head 
towards the South and the feet towards the North, the Sannidhi 
itself is facing West. Therefore when we stand before Him, we find 
that His head is towards our right and the feet to our left. In the 
case of the other mürthis mentioned earlier, the right side of the 
mürthi will be closer to us and the left side of the mürthi will be on 
the other side, that is away from us. The right hand will not be ina 
raised position in the manner of blessing the devotees. Generally, 
that hand would be folded near the head and remain close to the 
platform over which the Mürthi is lying. In other words, it will be 
like the Mürthi having the right hand itself below the head like a 
pillow. Even if the palm is open and shows the ‘abhaya mudra’, it 
will not be like the hand being lifted for blessing but it will be 
almost on the platform. If the hand is made to be in a lifted position 
it will come in the way of a clear view of the Marthi; when 
camphor àrathi is shown, the shadow of the hand may fall on the 
Marthi. Perhaps this is the reason why the idol is not made with the 
hand lifted. Apart from this when a big sized Murthi is sculpted in 


the horizontal manner, there are many difficulties in making the 
forehand in the lifted position. 


But in Thiruvekka everything is changed because the face of 
the marthiis towards the West. When we stand before the mürthi 
in the Sannidhi we find that His left side is closer to us and the right 
side is away from us. Here, if swami lies with the right hand 
beneath the head like a pillow He will look towards the wall behind 
and not the Sannidhi. That is why He is in this position seeing the 
devotees. The specialty about this arrangement is that even though 
the right hand is in the lifted position and giving ‘abhayam’, the 
shadow will not interrupt our view. Yadhokthakari with such 


special features keeps His right hand in the lifted position and gives 
us ‘abhayam’. 
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Kanikannan : The Heart with grace and the Fearless Heart 


Even before the Perumal in the temple got the name 
Yadhokthakari, Thirumazhisai Azhwar was worshipping Him as 
his Ishtamurthi. He had a very close disciple by name Kanikanuan. 
In fact he was born by the Azhwar’s grace. His parents did not have 
a child for a long time. They were giving milk to the Azhwar daily. 
Azhwar who was in deep meditation most of the time used to open 
his eyes sometimes. He never took any food but drank a little of the 
milk and returned the balance. Karikamnmnan's parents drank that 
milk as prasad and as a result Karikarnan was born to them. 
Kanikarinan became a disciple and a confidant of the Azhwar even 
from his younger years. 


One day when he went to the temple he saw a very old 
woman with a hunch-back cleaning the floor of the temple and 
decorating it. He realised that although it was almost impossible 
for her to do the service, she was continuing to do it because of her 
deep bhakthi. He felt for her and thought, ‘Should we not help this 


woman? How to do it? ' 


When a loving thought like this comes up in the mind of the 
disciple the power of grace of the Guru manifests in the disciple. 
The power that the Guru got from Iswaràis gained by the disciple 
also. This way the Azhwar’s power of grace came to Karrikanmnan 
immediately. In a state in which he forgot himself he went to the 
old woman and passed his hand over her back in a caressing 
manner. Immediately, by the power of grace, the hunch-back 


disappeared and the woman became straight. Not only that, she 
also became a young and healthy girl. 


Such a thing had happened in Mathura. Krishna Paramathma 


showered His grace on a Kubjai (hunch-backed woman) who 


immediately became straight and young. Mathura is one of the 
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'Mokshapuris' (holy places residing where one gets ‘Moksha’ ). 
Kanchi is only one of the seven Mokshapuris which is in the 
southern part of India. The grace that Bhagawan had showered in 
the North was showered here by a servant of His servant. Azhwar 
was Bhagawan’s servant. Kanikanman was Azhwar’s servant. 


In this context the story of ThiruJnanasambandhar having 
straightened the hunch-back of a Paridyan king comes to mind. 


The old woman whom Kanikannan restored to her youth was 
earlier in the service of the king’s palace in Kanchipuram. Later on 


she became a real ‘Dévadasi’ and engaged herself in the service of 
the Lord. 


The old woman who now became young thought “By the 
grace of this noble devotee I have regained my youth. I will now 
continue to engage myself in the service of the Lord' and did so. 


When a old woman suddenly became young, will not the 
world be surprised? All over, the talk was on this event only. 
Therefore the news of this incident reached the Pallava king of 
Kanchipuram. The king had become old. When he heard that the 
woman whom he had once loved had become young again, he 


developed an improper temptation. He sent for Kamikaririan and 
told him “Make me also young’. 


Kanikarman laughed in the manner of ridiculing the king. He 
had considered that his guru was everything for him and was his 
refuge and the king meant nothing for him. He had the courage that 


whoever it might be he should be told the Dharma and asked to 
conduct himself according to Dharma. 


Kanikamnan told the king, ‘Did I make the old woman 


young? Where have I such a power? It is my Guru’s power that 
entered into me and brought about the great change’. 


The king then told him ‘If that be so , bring that Guru to me’ 
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Kanikanmian now told the king: ‘Do you not know about my 
Guru? Although you are the king he has not come to see you all 
these days and from this only you should have understood him. He 
has nothing to gain anything from anybody except Bhagawan. 
Those who are thinking of Bhagawan will always like to do service 
to Him. When some one is in great difficulty they will, of their 
own, shower their grace on them and remove their difficulties. It is 
not even necessary that they should be approached for this 
purpose. Nor is it necessary for them to go to those who are in 
difficulty. They will shower their grace through some medium. 
That is what happened to that old woman also. She never wanted 
to gain her youth for the purpose of enjoyment. All her thought 
was on service to Bhagawan. Therefore compassion for her came 
surging from my guru. He thought he should even change the laws 
of Nature for her sake and restored her youth’. 


Kanikannan continued : ‘You are wanting your youth to be 
restored for the sake of enjoyment. He will never agree to this and 
shower his grace. Whoever it may be he has to obey the laws of 
Nature regarding old age and death. If you die some one else will 
become the ruler and he will also pass away. Before you so many 
had ruled, had become old and passed away. Without any special 
reason my guru will never agree to restore your youth’. Thus 
Kanikartian spoke to the Pallava king fearlessly. 

The king who had only ‘rajasa guna ' became angry. He said 
‘T will banish you from my kingdom'. 

Kamikanman replied ‘I have already decided that I will not 
continue to live in a place ruled by such a king' and straight went to 
the temple and Azhwar and told him all that had happened in the 
palace. 

When Perumal did what he was asked to do 
Although Azhwarwas a y0gi anda bhaktha, he had, because 


of flawless love, two attachments. One was that he was so attached 
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to Kanikariian that he could not remain separated from him. The 
other was his equally great attachment to the ‘Archāmāūrth « 
(Archai means the idol. It is the ancient belief that the Lord who 
took avathars as Rama and Krishna and moved around became 


Archamuürthisto remain in one place and bestow His blessings.) in 
the temple. 


Therefore Azhwar also prepared to follow Karnikarnmnan. 
Kanikanmnan did not call the Azhwarto follow him. He did not want 
to drag his Guru all over and thought that he would go to some 
forest or mountain allowing the Guru to remain in the temple. He 
was clear in his mind that wherever he may be, the Guru's grace 
would protect him and Guru would be in his heart all the time. 


But Azhwar could not remain like that. Even great people 
sometimes outwardly show that they have attachments but it is 
only to bring out the beauty of the affection which is not coloured 
by selfishness. We see this in several stories and Puranas. 


Azhwar who was preparing to follow Karrikannan thought 
that the Perumáalin the temple would also follow him with the same 
kind of attachment and looked at his Ishtamürthi. 


But does not the Lord enjoy playing His own sport? 


Therefore He was peacefully lying down on the Sesha paryankam 
(Adhisesha who serves as the bed). 


It was at that stage that the Guru took liberty with the 
Perumal and gave Him orders as [had mentioned in the beginning. 


He did not order Perumal with any sense of pride that he was 


a great devotee, much attached to the Archamürthi and therefore 
Perumal should follow him. But what did he do? 


* Kanikannanis 


denne iet mention anything about his going. He only 
talked about his disciple having started to go away from the town. 
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Azhwar said ‘The child is leaving the town with a dejected heart. 
Should you not be with him all the time and protect him?’ 


Although Kanikanman was of the firm belief that Azhwar was 
always protecting him and would continue to protect him, Azhwar 
himself did not think so. Outwardly he was giving orders to 
Bhagawan but in the heart of hearts, he was humble enough to 
think that everything was being done by Bhagawan and he himself 
was nothing. That is why when Perumal continued to lie down 
when Kanikarinan was going, Azhwar asked him like this : ‘What 
does it mean if you are happily lying on your Sésha paryankam 
instead of going with the child? Do not continue to lie down. This is 
not at all fair’. 


The verse the Azhwar sang means ‘Do not keep lying down 
like this. Iam one who speaks the truth as it is with courage. Iam a 
poet whose tongue has become red by speaking the truth. I will 
only sing the truth without any fear'. The manner in which Azhwar 
addressed the Perumal would sound like his saying ‘If you are lying 
like this in an irresponsible manner, I will publicise it to the world’. 


‘The child is going. Since I cannot bear it I am also going. If 
you continue to lie down happily what does it mean?’ Azhwar 
raised his voice and said ‘Start now. Roll up your bed and come 
with us’. 

When Bhagawan is lying down, Adisésha is His bed. If He 
goes somewhere, Adisesha with his thousand heads will provide 
Him with a huge umbrella (This has been mentioned in Poigai 
Azhwar's Thiruvantháthi, 53. 

Even when Azhwar ordered Bhagawan his concern for Him 
was not the less. He did not say *Come out of the bed and come 
with us’. Because of his concern that Bhagawan should have 
protection from sun and rain he told him to roll up His bed and 


come with the bed. 
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The moment Azhwar gave that order, Perumal immediately 
obeyed it. He did not want to indulge in further sport and wound 
the feelings of His devotees and therefore rolled up His bed and 
started along with Kanikanirian and Azhwar. 


The story of Perumal having done what He was told to do 
does not end here. 


By the time all the three of them walked for about four or 
five miles, it became dark. Bhagawan wanted to indulge in some 
play in the manner of ordinary people and therefore said, ‘It has 
now become night. Let us not continue our journey but halt here 
and start in the morning’. Thus, on the banks of the river Palar, the 


three of them spent the night comfortably enjoying the coolness of 
the place. 


In the meantime, the moment Perumal left Kanchipuram, 
the whole town was engulfed by inauspiciousness. When 
Bhagawanleft the town Lakshmi who resides in His chest also went 
away with Him. Therefore the Pallava capital which has the 
distinction of being called ‘Nagaréshu Kanchi’ (Kanchipuram, the 
glorious among towns) lost all its brightness and it was dark 
everywhere. Not a lamp could be lit. Even in the temple there was 
no light and puja had stopped. There was darkness in everyone's 
mind. There was an indescribable sorrow and anxiety in 


everybody's mind. All of them went to the king and applealed to 
him. 


The king was also perplexed and overcome by fear. He could 
understand that all this calamity was the result of Perumal having 
left the town. He said ‘I shall now go, fall at His feet and request 
Him to come back and bring Him back’. Thus saying he started. By 
the time the king was escorted to the outskirts of the town, it 
became daylight. He reached the place where Bhagawan was 
staying with Azhwar and Kanikannan on the banks of Palar. 
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Even then it never occurred to him that he had misbehaved 
with Karikannan and banished him and therefore he should seek 
his pardon. He went straight to Perumal and fell at His feet and said 
‘Just as the temple has become a void without Perumal, the whole 
town has become nothing. It is so in the minds of all the people. 
Whatever offence I might have committed you should pardon me 
and come back to Kānchi again’. 


Bhagawan told him ‘I did not come out from there of my own 
will. Azhwar told me and I thought I should do as told by him and 
came with him. Unless he himself tells me, I cannot start from 
here’. If Bhagawan was as Archamurthi, we can assume that it was 
the ‘ Asariri' (voice without body) which had spoken. 


Left with no option, the king fell at the feet of Azhwar. But 
Azhwar told him ‘I cannot remain without Perumal. Therefore 
allowing Him to go with you and for me to remain here is out of 
question'. 


The king then told Azhwar ‘You also come back to the town. 
Iam only waiting for that’. 


Azhwar told the king in the same manner that Perumal had 
told him : ‘If I had come here as a result of my own decision, I can 
return on my own. But I had not left the town on my own. Since 
you had banished Kanikannan and he did not like the manner in 
which you had treated him he did not like to live in your town, and 
he had come away. Since I could not remain without him, I also 
came with him. Therefore, instead of falling at my feet, go and fall 
at his feet. Tell him that what you did was wrong, seek his pardon 
and request him to come back to the town. If he agrees wor 
request, I will also return and Iwill ask Perumalalso to return’. 


What else could the king do except to fall at Karikarman's 
feet? He did it. 


The Guru mad 
three worlds to roll up His bed and come 


e Bhagawan who is the Chakravarthi of the 
out of the temple and 


81 


follow him for the sake of his disciple. Now he is making the 
Pallava Chakravarthi to fall at the feet of that boy. 


When the king requested Kanikannan, he who was naturally 
kind hearted, started returning to Kanchipuram. Following him 
was Azhwar and following the Azhwar was Perumal who was doing 
everything that Azhwar wanted him to do. 


The place on the banks of Palar where Perumal, Azhwar and 
Kanikannan halted for a night got the name (in Tamil) ‘Or Iravu 
Irukkai'. This name got distorted and is now known as ‘ Orikkar' . 


The moment all the three returned to Kanchipuram, the 
inauspiciousness that had engulfed the town disappeared and the 
original radiance returned. All the fear and sorrow also 
disappeared and everyone felt happy. 


Even after returning to the temple Perumal kept standing 
without spreading his Sesha paryankam. Azhwar had earlier 
ordered Him ‘Roll up your bed and start’. Now Perumal was 
waiting for Azhwar’s orders that He should go and lie down and 
therefore He kept standing. That is how Bhagawan feels bound by 
the words of the devotees. That is why He is called ‘Bhaktha 
Paradin’ (being subject to the control of the devotees) 


When Azhwar saw that the Lord of Paramapadham was 
standing and waiting for his word, his heart melted. He sang the old 
verse but with some slight change. Even now he did not say ‘Ihave 
come back since I cannot remain without you. Why are you still 
thinking? You spread your Sesha paryankam and lie down’. But he 
said 'Karrikamanhas come back’ , thus giving a pride of place to his 
disciple and started his verse which means ‘Kanikaririan is not 
going away from this town and he has stayed back'. 


Earlier, ache said that Kantikamman was going and asked 
Perumal to roll up his Sesha paryankam. Now he made a slight 
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change in the verse and told Perumal that Kanikanrnan is staying 
back and asked Perumalto spread His bed again and lie down. 


'Kamikarman has decided not to go. I have also decided not to 
go. Hereafter, we are going to stay here only. Now that what has 
happened to the town has been seen by the king and the people, 
they will not do anything to force us to go out of the town. 
Therefore, you can also spread your Sesha paryankam and lie 
down peacefully. Poor Perumal! I feel pity for you. You are 
waiting for a word from this small man for spreading your bed 
again. Please spread it’. It is only after Azhwar said this, Perumal 
spread His bed and started lying down. He is the Perumal who is 
called ' Yadhokthakari' that is one who did as He was told to do. 


In his later days, Thirumazhisai Azhwar left Kanchipuram 
on a pilgrimage, reached Kumbakonam and there attained mukthi. 
Kumbakonam is the Divya désam which Vaishnavas call 
‘Thirukudanthai’. Just as the holy places sung by the Saivite 
Nayanmars are called ‘places glorified by songs’ the holy places 
sung by Azhwarsare called ‘Divya désam’. 


The reason why I narrated this story is to show that it is not 
necessary for the disciple himself to go to Bhagawan. If he has full 
devotion to and faith in his Guru, he will make Bhagawan Himself 
go to him. He will see to it that Bhagawan follows him wherever he 
goes and protects him. If the Guru orders the Bhagawan for the 
sake of his disciple, Bhagawan will stand if He is asked to stand, 
run if He is asked to run and lie down if He is asked to lie down. It is 
because some people had known this that they thought that Guru 
alone was enough and Iswara was not necessary for them. 


The Guru who brings Iéwara Himself 
Thus even if Iswarà is required, it is not necessary that the 


ip Him. Hi hip will not be 
isci ship Him. His power of wors 
disciple should worship MEAE 


adequate to bring Iswara. Therefore, 
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becomes available. He will pray on our behalf or even quarrel with 
Iswaraand bring Him for us. 


There have been several great persons who had made it 
possible for their disciples to have the dharsan of Iswara which 
they themselves had. 


This is what we see in the story of Somasi Mara Nayanar. 
The story is that he felt that he himself could not bring I$warà and 
therefore he sought the help of Sundaramürthi Swamigal who had 
brought Iswara for him. They were not exactly Guru and disciple. 
But we can see from the story that the Guru who is close to Iswara 
can make him close to his disciple also. Let us now see this story. 
We have heard the story of one Azhwar. Should we not now hear 


the story of a Nayanmar? (Saivite saint). The story is of two 
Nayanmars. 


Somasi Mara Nayanar 


Because he had performed Soma yagam he became a 
Somayajiand itis this word which has become ' Somasi . 


Among the Nayanmars, we will find people from all sections 
of the society. From Nandanar who was an untouchable and who 
was an agricultural labourer, Kannappar (a hunter), Adhipaththa 
Nayanar (a fisherman), Thirukkurippu Thonda Nayanar (a dhobi 
by caste), Thirunilakantar (a potter) and also kings of the Chera, 
Chola and Pallava dynasty. Among them there were twelve 


brahmins including Jnanasambandhar. Somasi Marar was also one 
of them. 


There are two places called Ambar and Ambar Makalam 
located close to each other near Peralam. Somasi Marar belonge d 
to Ambar. There is a maridapam between Ambar and Ambar 
Makalam which, people say, was the place where Somasi Marar 
had performed Soma yagam. In commemoration of this yágam; 
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even today a festival is celebrated in the month of Vaikasi on the 
day of Aslesha star. There are some interesting aspects in this. It is 
in that context I started this story. The story is that when we 
cannot on our own get Iswara we can through a Guru or a great 
person who is having the status of a Guru, get Iswara. 


In Periya Puranamit has merely been mentioned that Somasi 
Marar was of the view that through yaga only Parameswara could 
be pleased and he sought refuge in Sundaramürthi Swamigal in 
Thiruvarar and through that attained union with Siva. We come to 
know ofthe interesting story of his Soma yágamthrough the Sthala 
Puranas. In many places people are not aware of the Sthala 
Puranas. But in this case, it is widely known and because of that 
the annual festival is being conducted. It is therefore clear that it is 
authentic. This does not mean that Sthala Puranas which are not 
known much to the people have no authenticity. 


Somàsi Marar had a strong desire : ‘I have to please 
Paramasivaby Soma yagam. But it is not enough if I merely believe 
that the offerings made to the fire (ahuthi) reach Him but Iswara 
Himself should come to the yajnà and receive the ahuthi.' At the 
same time, he had the diffidence : 'How is it possible that Iswara 
Himself will give His dharsan and receive the ahuthi? Where do T 
have that much power and bhakthi?’ But he could not give up his 
desire. Therefore, he was in search of some one who is a great 


devotee and who is close to Iswara and who can bring Iswarato his 


yajna. 


The great man who could take liberties with the Lord 


It was at that time that he heard of Sundaram Swamigal 
of Thiruvarar. When he heard of the intimal relationship between 
him and Iswara, he thought it was something strange and was a 
wonder. Sundaramürthi was unlike other Swamis of his place. 
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Usually, Swamis discarded women and gold. But this Swamj Was 
different in that he enjoyed luxury. Even so, ISwarà was very 
intimate with him. 


Actions of great men which are beyond our 
understanding 


Our little minds cannot understand the actions of great men 
and Iswara. Therefore, we should not rush to a judgement with our 
little minds and cause offence to them. In stories and Purdarias, 
great men have given some reasons which we can understand. We 
haveto believe them and accept them. 


Because Sundaramuürthi had love for ‘Paravai’ and ‘Sangili’ 
we should not think wrong of him. Although they belonged to 
another caste and one of them even belonged to the forbidden 
street, the forbidden house, we should not underestimate their 
worth. From time immemorial, they have been called 'Paravai 
Nachiar' and 'Sangili Nachiar' which would show that they must 
have been women of great conduct and devotion. ‘Who were they? 
Who was Sundaramürthi? When he was about to get married in 
accordance with sasthras, it was Iswara who came as an old 
brahmin and made him accept that he was His servant and 
prevented him from entering the gruhasthasram. When that was 
so, why should Iswara Himself join him to these ladies? - for all 
these there are answers in Periya Purariam. 


Before Sundaramürthi was born in this world he was close to 
Isward as a servant in Kailas. At that time, Paravai Nachiar and 
Sangili Nachiar were the friends of Ambal. He was called Alala 
Sundarar at that time. Once when he saw both of them ina garden, 
they developed love for each other. Iswara therefore cursed that 
they should be born in the world but at the same time with great 


compassion He blessed that they could satisfy their desires when in 
the world. 
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Reasons like this have been given in the Puranas for several 
incidents and anecdotes which look to us strange. But we start 
criticizing in a hurry without looking into them. Since reasons have 
been given for some of the incidents it is only proper that we 
should take it that there must be some reason for others also which 
have not been stated. 


Those who find fault with Sundaramürthi in the context of 
Paravai and Sangili should also connect certain other facts and 
consider the whole thing. It was at the time when he was about to 
enter into matrimony according to sasthras that Iswara pulled him 
back. He too said that he was His eternal servant and therefore 
discarded the family life and started going from temple to temple. 
At one place there was a person called Kotpuli Nayanar. He offered 
his two daughters ‘Singadi and Vanappagai to him and prayed to 
him ‘You should accept them’. At that time with a pure heart, 
Sundarar said ‘I accept them as my daughters’. There is an 
indication of this in the prayers that he had sung in that place. 


I shall now speak of this from a different angle. In the life 
stories of great men, we usually see only whatever is outward. Itis 
only if we can know how those incidents touched their hearts or 
whether they touched at all, what was their inner feeling etc, we 
will understand their real greatness. But that cannot be understood 
from their outward life. Even if itis known it can only be to a small 
extent. It is only in the verses that they have sung right from the 
bottom of their heart that we can understand their greatness. 


Whatever may be the nature of Sundaramürthi Swami's 


ard life, itis only his songs which would show us how he was 
his Thevaram, we will be wonderstruck by 
e cannot understand that one who has 
hundreds of years should have 
mean that there is no greater 


outw: 
internally. If we look at 
his great devotion. If w 
moved generations of people over 
been a great devotee, it would only 
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fool than us. We should not think of such a person in a manner that 
is offensive. 


When it is said that he ordered Iswara Himself or spoke 
denigrating Him, it is only to show IsSwarà's easy accessibility 
(soulabhyam). It was because ISwara Himself made him move with 
Him like a friend that he could with liberty fight with Him. 
Although he was a diffenent type of servant of the Lord, he was 
humility personified in respect of the other Nayanmars who were 


Iswarà's servants and he has sung the ‘Thiruththonda Thogai’ in 
their honour. 


The green (climbing brinjal) (called Thüthuvalai in 
TamiD Which acted as an Emissary 


Somasi Marar who was on the look out for some one through 
whom he could bring Parameswarà Himself to his yajnà heard of 
Sundaramarthiand decided that he should get his job done through 
him. 

But it was not an easy task to get to Sundaramurthi because 
he was always surrounded by large number of people including 
devotees of Siva. His was a kind of ‘Siva bhakthi dharbar’. 
Although he was born of the caste of brahmins who were temple 
priests and who were called ‘Adhi Saivas’ and ‘Siva Brahmarias’ he 
was actually adopted by the king of Thirumunaipadi kingdom and 
was brought up by him. Later, all the three Tamil kings more 

particularly the Chéraking became ardent devotees. He had visited 
several holy places in the Pardyan territory along with the three 
kings. Therefore, he was also like a king always surrounded by 
paraphernalia. 

Somasi Marar thought ‘I am a poor brahmin. How can J 
approach him? How to attract his attention?’ He thought that he 
was not in a position to make any valuable offering to draw his 
attention. Suddenly something flashed in his mind. 
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He used to finish all the religious rituals including 
Agnihothram and take his food only by about 1:00 p.m. in the 
afternoon. It was nota rich lunch that he had. He lived a simple life 
according to the sasthras. Therefore he never troubled anybody 
and did not even expect gifts or dakshiraifrom others. Reciting the 
Panchaksharam, he used to walk on the banks of the river and take 
from there whatever greens had grown there. Therefore, the 
thought came to him : ‘What does it matter if we have nothing big 
to offer? On the banks of our river, the highest class of the greens, 
Thüthuvalai, grows in plenty. It is not only good for health but 
develops jnàna. Therefore I will take the fresh greens everyday to 
Sundaramürthi's house so that it becomes part of his food. One 
day or the other, he is bound to ask ‘Who is the person who is 
bringing the greens like this everyday? and then grant me an 
interview'. His plan wasto make Thüthuvalaigreens an emissary to 
attract Sundaramürthi's attention. 


He did it not only as an intelligent plan but with great 
devotion. He decided ‘Even if he does not take note of the greens, it 
does not matter. It is enough if that gets into the stomach of that 
great person every day. Let me keep on giving it quietly. Let events 
take their course.’ Accordingly, he went to Thiruvarur everyday 
unmindful of the trouble and delivered the greens at 
Sundaramürthi s residence. 

Sundaramürthi was residing in the house of Paravai Nachiar. 
There it was always like a festival, with a lot of people coming and 
going. In that atmosphere Somasi Marar never went to dre side 
where Sundaramürthi Swamigal was. He used to go to the Licin 
quietly, handover the greens to the cooki and go away. Panevan 
Nāchiār thought to herself ‘Some brahmin has iaon delivering 
these greens with such commitment everyday am! included it in 
Sundaramurthi’s daily food. Even so d did not nave the 
opportunity to talk to him about the brahmin who was bringing the 


greens. 
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Sundaramürthi Swamigal used to have his food along with a 
large number of the devotees of Siva. Either he used to silently 
meditate on Siva and have his food or he used to exchange the 
thoughts of Iswara’s glory with the other devotees and take his 
food. Even after having his food he used to do bhajans, meditation, 
visit temples, sing new Thévaram etc. Therefore, there was no time 
for him to make enquiries about the greens which were part of his 
food everyday. 


Days passed by. Somasi Marar also continued the service of 
delivering the greens everyday not minding the pain in his legs and 
without losing heart. 


What happened then was that there were heavy floods in the 
river which he had to cross while going to Thiruvarur. Somasi 
Marar was unable to cross the flooded river. He felt greatly : “This 
obstacle has come even in the way of my small service’ and 


remained at home for four or five days during which the flood did 
not subside. 


But it is by creating this obstacle that Iswara had shown the 
way for solving his problem. It is usual for Him to indulge in such 
sport! Since the Thüthuvalai green was not part of the food for four 
or five days, Sundaramürthinoticed it particularly. 


Often we do not take notice of a thing when it keeps 
happening. But ifit does not happen, we will suddenly take notice 
of it. Since we are now deeply involved in this talk, we do not 
particularly notice that this place is quite airy. But if the door and 


the windows suddenly close and we start sweating we will realise 
‘how airy it was all these time!’. 


In the same manner, although Sundaramürthi had not taken 
notice of the presence of Thüthuvalaiin his food everyday and was 
engaged in meditation on Siva and talking of His stories etc, nOW 
when the greens were absent for a few days, he noticed that there 
was something wanting in the food. When he enquired about it; 
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Paravai Nachiar told him that the greens which were being daily 
brought by a brahmin had stopped coming. 


Sundaramürthi Swamigal told her ‘That means some one has 
been rendering this service without showing his identity Poor man! 
I have failed to know this noble person. If he comes again, send 


him to me. I must see him. If we can render any help in return, we 
should do it’. 


Just as SOmasi Marar was longing to see Sundaramuürthi, 
Sundaramürthihas now begun longing to see Somasi Marar. This is 
Iswara’s sport. 


The floods subsided. Somasi Marar was happy and went to 
Thiruvarur with more greens than ever. When he came to know 
that Sundaramürthi Swamigal was wanting to see him, he reached 
the heights of his joy. He thought ‘A great man who is talking to 
Isward directly. Ihave this opportunity to meet him’. His heart was 
feeling excited he went and fell before Sundaramurthi. 


Sundaramürthi Swamigal was very happy to see the person 
who was rendering the service of delivering the greens daily. He 
asked him ‘Swami! Who are you? Without minding the trouble 
you are bringing the Thüthuvalai everyday. Is there anything that I 
can do for you?’ 

Although Somasi Marar was waiting for this very moment, 
he felt a little delicate to express his great desire in the presence of 
others and therefore told Sundaramürthi, *Yes, Ineed a help from 
you. But Ihave to mention it to you when you are alone’. 


When Somasi Marar said like this, Sundaramurthi could 
understand that he was up to asking for something very big. ER 
thought to himself, ‘Although Iswara fulfills ail my geara if 
anyone and everyone makes a request, will it be alright at I 

same to Iswara?’ and told Somasi Marar “Oh 


d the 
recommen that you want. If you 


Brahmin! Do not think that I can get anything 
can tell me whatever I can do, I will doit . 
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Somasi Marar was adamant and told Sundaramarth; m 
private ‘There is nothing that is beyond you’. 


Sundaramürthi told him, 'Parameswarà coming to you in 
person and receiving the havis (offering) is not a simple matter, Į 
do not know whether I can do it for you. Even so since so much of 
the greens you have been bringing have gone into my body, what I 
can do is to tell ISwara. Whether He does it or not, is His concern 
You should not mistake me’. 


The test that the Lord gave 


Sundarar went to the temple and mentioned the matter to 
Thyagaraja. Sundaramurthi talking like this toThyagaraja was 
usual. 

Thyagaraja told him, ‘Sundaram! If you tell me something, I 
cannot but do it. If some one has rendered you some service, I am 
duty bound to do for him more than for others. Therefore, for 
your sake I will go in person to receive the havis. But there is a 
condition. This brahmin has a big desire. If I have to fulfill it in the 
manner he wants, it would not be fair. Therefore, I cannot say 
whether I will go in this form only. In whatever form I go to him, if 
he can understand me and give the havis, I will take it’. 


Sundarar accepted the condition. He returned from the 


temple and told Somasi Marar merely that the Lord had consented 
to come. 


Somasi Marar could not contain his joy. He returned happily 
to Ambar Makalam. He obtained help from everyone and 
performed the Soma Yagam in a very big way. The yajna took 
place in the month of Vaikasi on the day of Aslésha star. 


It was time for the havis to be offered. As Somasi Marar was 
worried thinking whether the Lord would come or He will not 


A big crowd of people who were very dirty and foul smelling 
entered into the yagasala beating drums. There was one chief 
person in the crowd who was the leader. He was holding in his 


hand four dogs. By his side was his wife and on her head, there was 
a pot with toddy which was stinking. 


How would the brahmins gathered at the yagasala feel? They 
felt “Allis gone. The yagam itself has gone to dogs. If we do not do 
prayaschitham we will loose our brahminhood. In trying to help 
this foolish person to conduct the yajnà, we have got into this 
trouble’. They held their nose tight and started running away from 
the yajnasala. ` 

Somasi Marar alone continued to sit happily. The eagerness 
with which he was wanting to bring Iswara Himself to his yajna, the 
service he rendered to Sundaramürthi without minding his 
troubles, the faith that he had in Sundaramurthiand the thought of 
grace which was in Sundaramürthi' s mind, all combined together 
made him realise the true position at the proper time. He passed 
the test that Paraméswara had kept before him. He could 
understand clearly ‘The person who is standing in the middle is 
actually Paramasiva. The lady with the toddy pot on her head is 
Ambal Herself. Iswara is holding the four Vedhas in the form of 
four dogs. The entire crowd surrounding Him are all His 
‘Bathaganas . 

In Kasi, Iswara came like this before Acharya also. First, he 
remained as if he had not recognised Iswara but later when He 
asked some questions in the form of Vedanthahe unde siood 
In the present story, Somasi Mararhimself understood Iswara. 


In ‘Rudram’ in which everything has been stated to be of the 
form of Siva, it is said that the thief, the untouchable are also Siva 
Himself. Bhagawan says in Gita (Chapter V-18 à Tt, is, only dh 
person who can look equally at the ngblestbrahminatiheeovg eod 
the elephant for which puja is performediandias opposeditoithis, 
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the dog which is considered to be a lowly creature and the lowest 
class of person who eats the meat of the dog is the real pundit’. 


Somasi Mara Nayanar waited for so long and subjected 
himself to physical hardship in expectation of Iswara coming 
personally and receiving the havis and, at a time when one would 
feel ‘Oh! Everything is lost’ and become agitated, he was calm, 
realized in time that it was Iswara who had come in disguise and 
handed over the havis to the leader of the crowd. 


Somasi Marar shouted and called the other brahmins, ‘Do 
not run, Do not run. It is the Lord only who has come in disguise. 
Believe what! say’. But they went away abusing him. 


The story is told that the Lord cursed the brahmins that they 
should become untouchables but, later, on the request of Somasi 
Marar, He eased the severity of the curse by saying that everyday 
only at the time of offering the havis they should be excluded. 


There was, of course, nothing wrong on the part of the 
brahmins in following what the sasthras have laid down about who 
is authorised to take part in the yajna and who is not. But Somasi 
Marar knew more sasthra than them and after great effort he 
performed a yajnà and he pleaded with them to come back to the 
yajna. The brahmins should therefore have realised that there must 
have been some reason for Somasi Marar to call them back and 
should have come back to the yajnā. If they had done so, they too 
would have had the dharsan of Iswara. On the contrary since they 


left the yajna abusing Somasi Marar they had to be the victims of 
Iswara’s curse. 


This aspect is not important for us. As soon as Somasi Marar 
took the havis for offering to the chief of the crowd, He gave 
dharsan as ISwara on his vehicle, the holy bull. (Rishabham). 
Ambal and other Büthagarias also showed themselves in their real 
form. Somasi Marar achieved the purpose of his birth and also the 
end to the cycle of birth and death. He attained Sivaloka. 
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I have narrated the story only to show that when Somasi 
Marar realised that he could not get the dharsan of Iswara by his 


own strength, he got it through a great person who knew Iswara 
intimately. 


Just as a bunch of green leaf is shown to a cow to bring it 
close he took a green which was in some corner and showed it to 
one who was Iswara’s friend and the latter thought that he was 
indebted to Somdasi Marar and brought Iswarato him. 


(When Somdsi Marar was thinking how to approach 
Sundaramurthi, it was the green which he delivered to his house 
everyday which served as an emissary and brought them together. 
Is it perhaps the reason that the green has got the name 
‘Thuthulankirai’? (Thüthu in Tamil means going as a messenger or 
emissary and 'kirai' means greens). In Sri Vaishnava tradition also 
Alavandar who was Acharya purusha before Ramanuja and was 
living a luxurious life in his early days was given Thüthulankiraiby 
Manakkal Nambi to attract his attention. But the difference is 
Manakkal Nambi who was sending the green to Alavandar was the 
Guru of Alavandar. Whatever it may be it was the green that served 
as the emissary and brought them together!) 

I am narrating the story and Purana only to show that either 
Iswaràis not necessary and Guru alone is enough or even if Iswara 
is needed He too can be got through the Guru. 

We can repay the Guru for his help only through practicing 
bhakthi to him. 


What is basic to everything is faith. The faith that 'this 
person will certainly redeem me' is absolutely necessary. This is 


whatis called ‘bhakthi sraddhà . 


Even if the Guru has drawbacks..... 
aised to the statement that instead of 


. e can be r 3 11 
Objection separately, it is enough if bhakthi is 


practicing bhakthi to Iswara 
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practiced only to the Guru. The objection could be on the 
following lines : ‘When can we have total bhakthi to some one with 
the faith that he will bless us with everything up to Moksha? That 
person should be completely free from faults and be full of all the 
good qualities. It is only to such a person we can develop total 
bhakthi in our heart. In the same manner, he should also be all 
powerful. Only then we can have the faith that he can bless us with 
everything including Moksha. It is Iswara who is completely free 
from all faults and full of all the best qualities and is also all 
powerful and can bless us both in regard to this world and the 
other. No one has any doubt on this. But can we get as Guru some 

one who is like Iswara, totally free from faults and who is also all 
powerful? However great a person may be does he not seem to 

have anger etc and also a little desire, enmity etc here and there? If 
we consider the power, is it possible for us to show any Guru who 

is all powerful? What we see is that their own plans do not fructify 


and they too pray to Iswara for achieving their purpose with faith 
in Iswara’s power . 


Let it be so. Let it be that they too depend upon Iswara's 
power and they too have some faults. But is not Isward who is 
omnipresent residing within them also? If we consider them as 
pure and devoid of all faults, of noble qualities and all powerful and 
practice bhakthi to them, will Iswara fail to accept that bhakthi and 
bless us? Itis said that ISwarais in the dog and also in one who eats 
the dog's meat and He will extend His grace through them also. 
When the Guru is far superior to us in purity, good qualities, 
conduct, learning, compassion and has the thought of protecting 


us and also has greater anushtana sakthi than us if we have faith in 
him wholeheartedly will ISwara keep quiet without blessing us? 


The Benefits of Guru Bhakthi 


It may be asked, ‘All right, when there is Iswara who is 
really free from all faults and is all powerful, why should we not 
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practice bhakthi to Him directly instead of practicing bhakthi 
through some one who is not so perfect as Iswara in these aspects, 
although he may be superior to us?' 


I shall now tell you the advantages of Guru bhakthi which are 
more than Iswara bhakthi. I have already mentioned these but I 
shall add something now and tell you. Isward is not visible to us. 
But we can see the Guru. We can move with him closely. Iswara 
does not tell us directly what is good and what is bad for us. But the 
Guru makes all efforts to tell us these things. We are also able to 
ask him whether a thing can be done in a particular way or not and 
get guidance. Do we have such great bhakthi sraddhà that we can 
get such advice directly from Iswara? 


Also, because I$warà is somewhere where we cannot reach 
Him, we cannot move with Him; on the other hand. He who is 
beyond all our senses keeps watching all that we do. But, we do not 
have the feeling that He will punish us when we need to be 
punished and bless us when we deserve to be blessed. Since we are 
not aware that we are under His constant watch, we do all sorts of 
things as the mind drags us. We commit wrongs without fear of 
punishment. In the same manner, if we have to do something good, 
whether it is through our body or by money, we cannot do it 
without some sacrifice and we do not want to do that sacrifice. 
There is a saying 'the king will mete out punishment immediately 
and the God will wait and punish in His own time'. Itis not only in 
the matter of punishment but also in the matter of doing good, the 
king can do it immediately like giving money or awarding all kinds 
of titles. But it does not appear that God gives such rewards 
immediately. In Iswará's rule the good and bad effects orem our 
sins and purtyas of several lives are put together and eopeiecne. 
Thus since a certain resultis the consequence of something Una’ ise 
had done long long before, we do not bave the fear of committing 
wrongs. We also do not have the enthusiasm to do good. 
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How is the Guru? If we go wrong, he points it out 
immediately and pulls us up. He also chastises us in a manner that 
we canrealise our wrong. When there is a situation in which we are 
likely to commit a wrong, we will think ‘what will happen if this 
reaches the Guru's ears?’ and that thought will act as a restraint. If 
the Guru is full of spiritual power, he himself will know our wrongs 
wherever we may commit them. There may be Gurüs who have 
such spiritual power but do not show them. In any case, there will 
be the constant fear that even if the Guru does not have such 
spiritual power to know our wrongs on his own, reports of our 


wrong might reach his ears and this will stop us from doing 
wrongs. 


In the same way when we do some good, the Guru may come 
to know of it through others or we ourselves will manage to reach 
the news to him because we have done something good. The Guru 
will then specially bless us and encourage us to do more good. Even 
the Guru who feels that if the disciple is publicly praised for his 
good actions he may develop ego and therefore should not be 
praised publicly as he is pulled up when he goes wrong will, in a 


subtle manner, communicate to the disciple his happiness and 
shower his blessings. 


If we are to be redeemed how will it be possible unless we are 
able to reduce our sins and increase puriya? In this the incentive 
for developing puriya Karmas and disincentives for sinful Karmas 


are known immediately from the Guru’s decision but it is not seen 
immediately in Iswara’s decision. 


More than all these, the Guru purifies our mind more 
efficiently than we can do ourselves. He also takes upon himself a 
part of our sins. He pleads with Iswara on our behalf and taking 


liberty with Him, he even orders Him and quarrels with Him - this 
is what I have said. 
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It is because of these reasons that the Guru has been given an 
elevated status and it is said that even if he is imperfect he should 
be worshipped. This is called Guru-vad (in North India). 


Those who have unassailable faith in a Guru and love for him 
will know that meditation on the Guru is more rewarding of peace 
than meditation on Iswara. I shall explain this. 


When we are not sure that Bhagawan listens to our prayer or 
keeps watching the good and bad that we do how can we have the 
peace which comes out of the firm belief that ‘He will definitely 
redeem us’? The mind will be constantly doubting whether He will 
bless us. Therefore how can we get the peace and calmness which 
comes out of the faith ‘why should we fear, He is there to take care 
of everything’. Even if such peace is experienced for a brief while 
now and then, it gets washed away in our doubt, fear and crying. 


Those who have dedicated themselves entirely to the service 
of their Guru will be free from doubt, fear and crying and will be 
peaceful in the thought ‘He will take care of everything. ’ 


When we talk of meditating on Bhagawan, He is Bhagawan 
for all the creatures in the world. We get the feeling whether in the 
midst of the millions and millions of creatures, He will particularly 
take notice of us. We also feel that He is sitting somewhere in an 
impersonal manner. But the Guru is seen to be exclusively for us. 
He has taken a decision to redeem us. He does not have the high 
office of taking care of the whole universe but keeps with him only 
those whom he can guide on the right path and therefore he is able 
to pay personal attention to us. To us he is very ponon, He 
shares all our difficulties. Instead of uas sn whether he wil nke 
notice of us or not, we relate ourselves to him in the thought ‘He is 


there exclusively for us’. : i 

In our view which is bereft of jnāna all that Iswara does 
ars to be done in a mechanical way. We are not able to realise 
appe 
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that He is the master of the whole thing. Till we get jnana, even 
when He bestows His grace we have a doubt in the mind that what 
happened was perhaps accidental. The personal touch shines only 
in what the Guru does. Because of that we get enthusiasm and 
calmness. 


A lot of sweet meats are lying there. But there is no one to 
give it to us. Supposing we take it ourselves and eat it how do we 
feel? Even if it is ordinary gruel, if the mother gives it to us by her 
hands, how do we feel? Can we get in the sweet meats the joy that 
we get from the personal touch of the mother? The sweet meats 
have also been made by somebody and he has kept it there for us to 
eat. But if we do not know who has done it the joy of experiencing 
the taste of the sweet meats becomes less. This is the difference 
between Guru’s grace and Iswara’s grace. ; 


Till we are able to obtain Iswara’s grace directly in the 
manner of Sundaramürthi Swamigal and other great persons, we 


will continue to have doubts in our mind whatever grace we may 
receive. 


There is another thing. It is said that all that is good and bad 
comes from Him only. It is said that it is His sport to use ‘maya 
and create all difficulties for us. The threat is held out that 
Parasakthi pulls even the Jnani into delusion (Durga Sapthasathi 
1.55-6). Itis said that we can never understand the will of Iswara. 
In Gita Bhagawan Himself says that all the beings in the universe 


are being manipulated through ‘maya’ just as the dolls kept 0n a 
merry-go-round are rotated (Gita XVIII-6 1). 


Therefore even when we think of Him, we have the fear 


about how He will play sport with us and whether He will reach us 
to the shore or push us down further. 


en is not like this. He is not like Iswara who is of the form 
of Jnana and also Maya. Guru is only for jnana. His office is meant 
only for removing ‘maya’ and give ‘jnana’. We cannot say of the 
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Guru that he is also the refuge of whatever is bad and he will use 
maya and cause difficulties for us and enjoy it. There is no place 


for any doubt or fear that he will remove our difficulties and pull us 
out of maya. 


For these reasons the meditation on the Guru bestows more 
peace than the meditation on Bhagawan. 


Those who have meditated will know. What does it mean to 
think of some one and meditate on him? It is bringing to mind the 
form of the person, his acts and his qualities and concentrate our 
mind on him. All this while I have been talking on the basis of 
action. We are unable to know about any action of [swara that ‘this 
is His’. There is no direct touch between us and Him. We have to 
only think of the various activities He had performed to bestow 
grace on other devotees. It is good if that can fill our mind and 
satisfy us. There are several activities of Isward in the form of His 
grace - going to the rescue of Draupathi, blessing Kuchéla, giving 
Moksha to Gajendra - like this there are several activities of grace, 
jnanopadesa given by Krishna Paramathma to Arjuna, by 
Dakshinamurthi to Sanaka and others etc. But in our immature 
state how much can we immerse ourselves in the thought of such 
activities? How much mental satisfaction can we have by thinking 
of the grace that He had bestowed on so many others? We may 
even feel ‘Where were they and where are we?’ If it is meditation 
on Guru, we will not fail to note so many things that he had done 
for us if we are really grateful. May be that he may not have 
fulfilled some of our desires which are beyond what we really 


tif we remember our state and we are also grateful, we 


deserve. Bu e 
will know that whatever the Guru has done for us is more than 


what we deserve. How much does he strain himself to take us on 


the right path! Apart from this, in human nature, a suppor! is 
needed in the form of consideration, affection etc. He fulfils all quis 
too. He makes enquiries of our welfare. Even when we forget him 
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he makes enquiries about us through those who go to him and 
sends prasad to us. ‘Do not go in the hot sun, do not 80 without 
taking food’ - thus he speaks caringly. We are able to think of all 
these things and feel happy. 


When we think of a form and meditate on Iswardin the form 
of a particular Murthi, we think of Him according to the 
description that is already available. It will be great if the mind can 
strict to that form and remain there. But is such a thing possible for 
us? In the descriptions given in Puranas and Manthra sasthras, the 
characteristics of all the parts would be mentioned from the foot to 
the head or the head to the foot. In the case of male deities the 
description is from the feet to the head and in the case of female 
deities it is from the head to the feet. There are lots of details - so 
many hands, a particular weapon in every hand, a particular 
decoration, Ganga, Moon, Snake, Tiger skin, Vanamala, 
Kausthubham, a particular vehicle like Rishabham or Lion or 
Garuda or Müshikam or the Peacock - the details are long. When 
we meditate on a form with so many details, the mind will be 
unsteady constantly reminding itself of the aspects which it has 
missed. What is said in sasthras is - Krishria Paramathma also 
said the same thing to Uddhava Swami (Srimad Bhagavatham 
1X.14-43) after enjoying a little the entire form part by part we 
should concentrate on the smiling face. But when we sit for 
meditation itis doubtful whether we will have the time to enjoy the 
form part by part. It is more doubtful if we can concentrate our 
mind on the smiling face. If we think of one of the several hands, 
Weapons, ornaments and vehicle our mind will wander on all sides 
thinking that something else has been forgotten. When we think of 

Ganga, we will feel that we have forgotten the moon. When we 
think of the third eye, we will find that we have forgotten the 
M RU of Kausthubham, Srivatsam goes out of 
SERE um of the Lotus eyes, the smiling mouth 


Sone 


disappears. Because of this, it may not be possible to meditate on 
the form. We may even feel that it could have been better if we had 
not known all the descriptions given in the sasthras. 


But if we consider Guru and meditate on him our mindis able 
to concentrate on his complete form since we have moved with 
him. When we think of the mother, father, a friend, our officer and 
others with whom we have moved directly, do we think separately 
of their eyes, nose etc? The weapon (Periyava laughs) is the spoon 
if it is the mother, it is the fountain pen if it is the officer - do we 
bring to our mind these details and think of them? Do we not have 
a complete idea of them? 


If we see further, itis not merely seeing the complete form of 
those with whom we have moved. When we think of them, it is a 
total effect of their form, their activities, their nature, attitude, the 
way they treat us, the way we treat them etc. This is how we are 
thinking of the Guru. It is not only that the mind does not wander 
after different parts of a form. There is not even the division 
between form, action and qualities. It is a total effect which is very 
personal. Our mind is able to concentrate on the Guru in the 
thought that his is the compassion to get us redeemed and remains 
ina state of happiness. The Mürthis of deities have been differently 
described as having eyes, shoulders etc in the ideal form. But the 
Guru may not fit in with such descriptions and may not have one 
eye or may have a short and rough body but still when we think of 
that form we get peace and joy. Do we love our mother after 
making sure that she is good looking or she has obtained a post- 
graduate degree? We develop the same kind of love to te Gun. 
However ugly the child may be, the mother is fond of nun and in 
the same way, compassion surges in the Guru for his disciple. He 
mother is giving milk for the body, tne Cuna gwes the e 2 
jnana. Itis possible to retain him in our mind, think of him and fee 


happy. 
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There is no difference between Bhagawan and the 4 charya, 
If we go far beyond that there is no disciple also. But that is not for 
us now in our present state. What is said even to those who are 
fully ripe is ‘Have the 'Advaitha bhava’ about everything (that is al] 
of them are not different from Him). But there is an exception to 
this. So far as the Guru is concerned have the attitude of Dwaitham 
and think ‘He is big and I am small’. Do not practice Advaitham in 
respect of the Guru. When that is the case with those who are 
highly evolved, there is no need to say anything about us. We can 
look upon Guru only as different from us. That is not wrong. But 
we have to practice the thought that he is not different from 
Iswara. 

Iswara and Guru are not different. Jswara Himself comes in 
the form of Guru to show Him to us. If we have such a faith and 
adopt one as a Guru, the benefits are sure to accrue. 


Three different attitudes 


If we practice bhakthi to Iswara and in the same manner 
bhakthi to the Guru, we will be able to understand all the inner 


meanings of the Upadesa and we can gain real experience. That is 
the slokastated in the beginning. 


In this, depending upon the attitude of the disciples, there 
will also be some difference in the ‘bhakthi bhava’. 


There may be some who will think ‘the highest philosophy is 
practicing bhakthi to Iswara and we will also practice bhakthi to 
Guru who shows the way to reach Iswara’. Here the mind will 
desire to get hold of Iswara who cannot be seen. Going to a Guru is 
for getting his help to know Iswarda. There will be bhakthi to the 
Guruin the thought that he is the side line which will take us to the 
main line, the ISwarà. The Guru will respect such a mental attitude 
also and accept the disciple. Just as we provide a support to a 
creeper which can grow around the support, Guru enables à 
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disciple to catch hold of Iswara who is such a support. He will 


enlighten him on those things which he had not known. Iswaraalso 
will accept him. 


There is another attitude. It is that Iswara Himself has come 
in the form of Guru. It is to consider both Isward and Guru as equal 
as mentioned in the slokà in the beginning (Yasya dheve 
Parabhakthir yathà dheve Thatha gurau) and practice bhakthi to 
Iswaraand also to Guru. 


I had said in jest whether bhakthi can be divided and 
similarly grace can be divided between Iswara and Guru. That was 
only for argument. In practice it will be that a person with such an 
attitude will be able to concentrate his mind on Jswarda only and 
remain there. Sometimes his bhakthi will flow to the Guru in the 
thought that he is the human form of Jswara. One Iswara will 
bestow His grace in the form of Isward and in the Guru form which 
He has taken. 


There is the third attitude. ‘There is no worry about Iswarā 
at all. Let Him be in whatever manner He likes. What we want is 
Guru only. We do not also need the stories that Iswara is showing 
the right path through him or He has taken the Guru's form. Our 
Guru is everything for us. He is our Iswara. Therefore we have to 
worship him exclusively. He himself will redeem us'. This is 
practicing the whole bhakthi to Guru only. 


There is the state which is still higher: "Thereisno thought of 
even redemption. Is not practicing bhakthi and rendering service 
to the Guru itself a great joy? It is immaterial and we are not 


worried whether he redeems us or not. We will render service with 


bhakthi and find fullness in the same.’ 
The Lord’s grace in return for Guru Bhakthi 


Whatever the disciple may think - whether he thinks that he 


should get redemption or whether he does not bother about it - he 
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will get the highest jnana and Moksha. Even if he does not think of 
Iswara, since Iswarà is inside the Guru to whom he is rendering 
service with great bhakthi, He receives his bhakthi - there is the 
saying that all obeisance goes to Kesava - He grants him the highest 
form of grace. He does not think that He should be given the name 
of Iswaraand the status and bhakthi practiced to him to bestow his 
grace. If surrender is made with total love and service is rendered 
to anyone without selfishness Iswara considers it as the püjà 
performed to Him, accepts it and bestows His grace. 


It is not even necessary to think of Him as the Lord of the 
three worlds and perform puja to Him with folded hands and the 
mouth shut but it is enough if He is thought to be one among us and 
without selfishness move with Him with complete love, He will 
bestow His grace to the extent of granting even Moksha. This is 
what we see in the story of the Gopis. Even those like Narada 
considered that the highest state of bhakthi was of the Gopis and 
they paid obeisance to them. Even Krishiia Paramathma praised 
them in the same manner. They were not at all aware that He was 
the Paramathma. They had not even heard about Paramathmaá. 
They knew Him only as ‘Jara Chora’ - making the hearts of the 
ladies pine in love - a thief - that is all that they knew. But their love 
was exclusively for Him and they had sacrificed all other 
attachments. In fact they were not even aware that they were 
doing such sacrifice. Yet they did it. Bhagawan respected it and 


took them to Golokam and gave them the status of His consorts 
there. 


Thus if one practices bhakthi to a Guru in the thought that he 
is everything for him, Iswara will bestow His grace and grant bim 
jnana and Moksha even if he does not make efforts for it or pray 
for it. When Isward has to consider his karma and puts him to test 
and delays His grace, the Guru’s help will be of great strength to 
him. The mind of the Guru is different from Iswara in a smaller oF 
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greater measure - even those who experience Advaitha in his sport, 
have a mind different from Iswarà out of compassion. For those 
Gurus who have not reached the high state of such experience the 
Dwaitha bhava will be more. Therefore, the Guru will take care 
that the disciple is not put to severe test or great delay by Iswara 
and pray to Isward on behalf of the disciple. They will also give 
some of their own power of penance (thapo sakthi) . They will even 
help by transferring to themselves some of the Karmas of the 
disciple. If they are in a position to move with Iswara and talk to 
Him directly, they will plead with Him on behalf of the disciple and 
even threaten Him for this. I have already narrated some stories 
regarding this. 


The Guru and the Disciple - Personification of two 
Dharmas 


Even when the disciple does not practice bhakthi exclusively 
to the Guru in the thought that he is Iswara but practices bhakthis 
to both of them, he will be the recipient of the Guru’s grace but 
when he thinks that Guru only is everything for him including 
Iswarahis help will be fully available to him. If Guru does like this, 
it is not out of any pride that the disciple practices bhakthi to him 
exclusively. Protection of the one who surrenders (Saranagatha 
rakshariam) is said to be the greatest of Dharmas. It is to uphold 
this Dharma that he does everything to the disciple who has 
surrendered to him thinking of him as everything. 

There are two Dharmas. One is protecting the one who had 
surrendered. The other is not forgetting a help done but remaining 
grateful. It is the characteristics of the Guru to | he the 
personification of the first and itis the characteristic of the disciple 
to be the personification of the second. 

i form of ‘Sararagatha 

The Gums SUN Oy * EN him. It is Ried 
rakshariam’ and feels duty boun tom o ing I: z 
the disciple thinks ofthe Guru as everything including ISwara. 
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Therefore of the three attitudes I have mentioned, when 
exclusive bhakthi to Guru is practiced, the strength of the 
disciple’s own sadhana is multiplied several times by what the 
Guru does for him and strengthens him and raises him. 


Iswara’s grace can be obtained by any attitude 


Different people have different attitudes and "bhakthi 
bhava’. They have to accept Iswara’s grace which will be according 
to their attitude and bhakthi bhava. He gives a great lift to those 
who approach him directly with great faith. He also bestows his 
grace to the one who treats him and his Acharya as same. In a 
manner of sporting, He shows as if He does a part of it and the Guru 
does a part of it. As I have told all along, even for the one who is 
satisfied with his Acharya only, Iswara remains as the 
‘Antharyami’ of the Acharya, respects all the actions that the 
Acharya does on His behalf and extends His supreme grace. I have 
spoken in detail only to enable the third attitude to be converted 
into actual experience. There are also methods for experiencing 
the other two attitudes. Today, somehow I thought of the 
exclusive bhakthi to be practiced to the Guru and I spoke about it. 


Each one should make effort to practice bhakthi to the Guru 
and know the good things and the right path irrespective of his 
attitude, namely, whether he thinks of the Guru as the one who 


shows the way to reach Isward or that he is equal to Iswara or he 
alone is needed and Iewaraalso is not necessary. 


The greatness of knowing through a Guru 


Knowing something through a Guru is more special than 
knowing it ourselves that is by reading books and by own 
experience. When we know things by ourselves, we develop the 
ego ‘we have studied so much, we have known so many things by 
our Own experience’. Reading books is also necessary. Guru 
himself gives his Upadesa with the aid of books. He will also sa 


‘This is what you should read, you should read more’ etc. In the 
same manner, it is also necessary to know things by one’s own 
experience. After all the object of Guru’s upadésa is only to lead 
one to self-experience. But when we try to learn by our own 
reading and experience without the guidance of a great person, 
there is the danger of developing head weight (Periyavatouches his 
head and shows). If we adopt a great person as a Guru we will be 
subordinate to him and through our service to him the ego which is 
harmful to the Athmé will get destroyed. The mind gets matured 
through love and service instead of stopping with mere 
development of intellect. More than all this, what is said in books 
and what is understood merely at the intellectual level become a 
live force within us and take us to the experience of truth with the 
help ofthe one who has had the experience himself. Even when the 
disciple gets such a great experience he cannot feel conceited 
because that experience itself will destroy the ego and make the 
Athma shine. For this the grace of the Guru is very necessary. 


All of us should practice Guru bhakthi to the extent possible 
and attain sréyas (prosperity). 


VD) QP 
(s/w) aAA JA 
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GURUMURTHI AND THE 
THRIMURTHIS 


Not Treating the Thrimurthis as the Supreme One 
H” is the sloka which everyone knows or I presume so : 


Gurur-Brahmā Gurur Vishnuh Gurur Dhevo Mahéswarah 
Gurūs-sākshāth Param-Brahmā thasmai Srī Guravē namah 


The slokasays, ‘Guruis Thrimūrthi. He is also the Supreme 
One. I pay obeisance to such a one’ . 


Since Parabrahmam has been separately mentioned after 
mentioning Brahma, Vishriu and Mahéswara, according to this 
loka, it appears that all these three have not been given the status 
of the Supreme One. It looks that they have been mentioned as 
being responsible for creation (srushti), protection (sthithi) and 
destruction (samharam) respectively. But they have not been 
referred to as the Supreme God who is the original cause of all 
causes and actions and the supporting power of everything. 
Otherwise, why should it be stated 'Gurüs-sakshath Param- 
Brahma’ after the three names have been individually mentioned? 


God without a Festival 


It appears that Brahma has never been worshipped as the 
Supreme God at any time. He has not been worshipped even as the 
creator. There are so many festivals - Pillaiyar Chathurthi, Skanda 
Shashti, Ram Navami, Gokulashtami, Sarasvathi Püja, Navrathri, 
Sivarathri which are known to everyone. If we look into the 
Panchangam (almanac) we will find that almost every day there is a 
festival and on some days there will be even two or three. But 


among these innumerable festivals we are not celebrating even one 
for Brahma. 
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You have kept so many pictures and idols of gods in your 
homes. But is there one among them for Brahma? If there is a 
picture of Maha Vishiiu in the lying posture, Brahmā will be in the 
lotus which comes out of Vishru's naval. If there are pictures of 
the marriages of gods Brahma will be seen seated there as the 
officiating priest. He will be one among the crowd and we do not 
consider him worthy of worship. 


God without Temple 


Although there are thousands of temples in our country and 
several sannidhis in each of the temples and several festivals are 
celebrated there is nothing for Brahma. Very rarely we can see a 
temple for Him in some place like Pushkar. When people think ofa 
temple for Brahma they think of Pushkar only. Many people do not 
know that there is a temple for Brahma in Kumbakonam. It is said 
that both in Kanchipuram and Kumbakonam, there are temples 
wherever one goes. In Kanchipuram there is a rare temple for 
Chithragupta who keeps accounts of all that we do and in 
Kumbakornam there is a rare temple for Brahma who gives us birth 
in this world. There is a place called Thirukandiyür near 
Thiruvaiyaru ( Thanjavür District of Tamil Nadu). That is a holy 
place where Paramasiva cut off one of the five heads which Brahma 
had in olden times. The name of Siva in that place is 
Brahmasirakandisar. There is a sannidhi for Brahma also. In Pandi 
Kodumudi in the Kongu region (around Coimbatore) which is a 
Thrimürthi kshethra, there is a temple for Brahma. In 
Chidambaram, Brahma is called Chandéswarar and when we go 
round the Kanakasabai (in Nataraja temple) a small sannidhi is 
shown to us as that of Chandéswarar. Yet, all these are like a drop 
in the ocean. This is the fate of the one who decides our fate. 


Reason for absence of Puja - 
A reason is usually mentioned for absence of püja for 


Brahma. It is this : Paramésward took a huge form and stood as an 
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effulgent Murthi. Brahma and Vishnu went in search of the top and 
the bottom of this ‘jyothis’. They had a bet between themselves : 
*Whoever is able to find the feet or the head, he is great'. Even as 
they commenced this competition Brahma, because of his ego, 
thought ‘How can I go in search of the feet? I will go in search of 
the head’. He took the form of the ‘hamsa’ bird and went up in 
search of the top. Maha Vishnu with humility went in search of the 
feet by taking the form of Varaham (the holy pig). Although both 
of them went far in opposite directions, they could not find the top 
or the feet and they returned feeling tired. On return Maha Vishnu 
admitted that He could not see the feet but Brahma uttered a lie 
that He had seen the head. 


It was at that time, Paramasiva manifested from the jyothi 
form and cursed Brahma : ‘There should be no puja hereafter to 
Brahmaà who told a lie’. That is how it happens now, says the story. 
I have given only the outline of the story. Paramasivà gave the 


Chakra to Vishnu who had told the truth and also gave Him the left 
part of His own body. 


Today we have to go in search of a temple for the one who 
went in search of Paraméswara’shead. 


But this is the version according to the Saivas. Vaishriavas 
will not accept this. They will regret this and object to this. 


There are also some other stories about Brahma having 
committed wrongs. Even the story of Kandiyar is about Brahma’s 
wrong doing. Otherwise why should Iswara cut off one of the five 


heads which He was having originally? This is also a story 
according to the Saivas. 


Why is it that even in Vishnu temples, there is no sannidhi 
for Brahmà? Al the Hindus, including Vaishnavàs have kept 
Brahma without worship. When there is püjà and festivals for 
Vigneswara and Subrahmanya, the sons of Siva, why is there no 
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puja or festival for Brahma who is Vishnu’s son? I do not know 
whether Vaishnavas have any story to explain why there is no 
worship for Brahma. I do not remember just now. 


(Periyava then remembered a story and narrated it as 
follows) 


There is a story in Vaishnava Puranas that Brighu Maharishi 
conducted a test to find out who among the Thrimürthisis really of 
the pure sathva form and decided that it is Vishnu. Brahma and 
Iswarà were claiming that they were both sathva Mürthis. Maha 
Vishnu did not make any such claim but was ruling in Vaikuritam. 
Pure sathva (suddha sathva) means that even under hostile 
circumstances one should be calm and full of love. In order to test 
this, Brighu used to provoke all the gods and treat them without 
respect. He first went to Brahma loka. Brahma did not become 
angry about the manner in which Brighu came to him without 
showing any respect. But he did not welcome him either. Brighu 
pulled out a seat himself and sat on it equal to Brahma. 
Immediately Brahma became angry. Brighu asked him : “How can 
you claim to be a sathva Mürthi when you are yielding to anger like 
this?’ At this, Brahma became more angry and said ‘Yes I will 
make such claim’. Brighu then cursed Him ‘There should be no 
temple for you’. 


Brighu Maharishi then went to Kailas where Iswara was ina 
peaceful state and provoked Him. Iswara took out His 
trident( Thrisül) and went to attack him. Brighu then cursed Him 
"There should be no püjà for your form in the temple but instead 
there should be puja for a round stone'. The story goes that it is 
because of this that in Siva temples the main idolis ofthe form of a 
lingam (round stone). As a matter of fact, lingam is ie suada of 
jyothis and symbol of Parabrahmam which has no beginning orend 
and has neither a form nor without a form. That is die great 
philosophical truth. But since the story is meant to emphasise the 


supremacy of Vishnu, it has been stated like this. 
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Finally, Brighu went to Vaikurtam. When he found that 
Maha Vishnu did not take notice of him - I find it difficult to say 
this - he kicked Maha Vishnu on his chest. But Perumal remaind 
peaceful and told him with love “Your leg may be paining’ and 


pressed Brighu's legs. The story goes that upon this Brighu decided 
that Vishnuis the pure sathva Mürthi. 


It appears that since according to the Purarias which speak of 
the supremacy of Vishnu, there is no temple worship for Brahma 
because of Brighu's curse Vaishnavas also do not worship Brahma. 


Even in the Brahmans which are part of the Vedhas, there 
are stories about Prajapathi having committed wrongs. Prajapathi 
is Brahma. If we think that since Vedhàs are common to all the 
Hindus, all people including Vaishravas stopped the worship of 
Brahma because of the stories in the Brahmans that too does not 
appear to be alright. Even after the Vedhic period, there was 
worship for Brahma for a long time. Whenever the Dévas had any 
problem they had first rushed to Brahma only. The asuras and 
rakshasas also performed thapas and obtained great boons from 
Him. Even though it does not appear that He was worshipped as the 
Supreme God, He was respected as one of the important Dévas. It 


appears that later on it stopped. Why have the Vaishnavas also 
stopped the worship? 


When we are committing hundreds of mistakes everyday. 
one does not like to narrate the stories of Brahma’s wrongs. The 


atheists refer to these only and say ‘What kind of Swami which 
committed such wrongs’. 


Perhaps one explanation is possible. Vishru's one son is 
Brahma and the other is Manmatha. Both were born without any 
relation to Lakshmi. Brahma manifested from the lotus which 
sprouted from Vishru's naval. Manmatha was created by Vishnu 
by His will that there should be a son. That is why he is called 
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Manasijan. Brahma is Kamalajar. There is the third son, Sastha, 
who was born as Maha Vishriu’s son when he took the form of 
Mohini. Püjais being conducted for Him and it is becoming popular 
everyday. There is no püjàfor Brahmaand Manmathan. 


A possible reason for this comes to mind. Are not both 
Manmatha and Brahma the cause for people being born in this 
world? Manmathà creates the passion which is the cause of 
producing the progeny. Then Brahma decides which soul should 
enter which body and gives the life. 


Are we not subject to all difficulties only because we have 
taken birth? All the religions and religious practices are there only 
for putting an end to the repeated births. It appears that because of 
this, there is no worship for Brahma. The same reason applies to 
Manmatha also. For him, there is also an added reason : Is he not 
the one who creates the worst of passions and harasses people? 
But just now we are not concerned with him. The reference to him 
is only incidental. We are only discussing about Brahma who has 
been mentioned as the first of the Thrimürthis. 


Isaid that worship of Brahma was stopped in anger thinking 
'He is the one responsible for our birth in the world. How does He 


deserve our worship’? 


It may be asked ‘Even in olden times, He was the creator. 
You had said that in those times, He commanded a lot of respect’. 


In those times, sins and adharma and the calamities resulting from 


them were not so much as they came to be in later times. 


Therefore, taking birth in this world and leading life was not so 


much a matter for regret. Everywhere there were God-related 


activities, yagas and yajnas and great persons and rishis were 
moving about in this world. Therefore there would not have been 
so much anger against Brahma for having given us birth in this 


world. Such an explanation could be given. 
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Mürthis in Vaishnava Temples 


In Vaishnava temples even Navagrahas are not kept. There is 
only Perumal, His consort (called Thayar-the Mother) who never 
leaves Him, His vehicle, His avathars, Azhwars who are always 
engrossed in practicing bhakthi to Him, the Acharya’s, who had 
founded the Vaishriava Siddhanthà etc - out and out there is place 
only for those who are connected with Vishnu. We cannot say the 
same thing about Navagrahas. About Vaishnavas, it is said that 
‘they will never worship another God even forgetfully’. They will 
worship those who had devoted themselves to the service of 
Perumal, the founders of Vaishnava Siddhantha etc. 


Brahma is of course Vishriu's son. According to Puranas, 
Brahma respected His father and remained subordinate to Him. 
But it does not appear that He was practicing utmost bbakthi to 
Him or rendering service to Him. He has His own office of creation. 
When Narayana whom the Vaishnavas consider as the Supreme 
God takes the form of one of the Thrimarthis in order to carry out 
the function of protection, Brahma remains with equal status as 
the creator. In Vaishnava temples there is place only for the 
avathars of Perumal or His devotees and not for anyone who has a 
status equal to Him. It is because of this it appears there is no 
sannidhi for Brahmain Vishnutemples! 

Brahma in Agamas 


Thinking that Brahma who is one of the Thrimürthis who 
keeps chanting the four Védhas with his four mouths and with that 
power conducts the function of creation should not be denined a 
place in the temple, Agama sasthras have found a way. According 
to this, on the canopy (Vimanam) over the Garbagruha (sanctum 
sanctorum) on each of the three sides, one of the Thrimürthis is to 
be kept. Therefore, there is a figure of Brahma also on the 


Vimanam at a place which is not noticed much by people and even 
if they notice it they think that itis a doll and not Swami. 


vie 


Brahma’s function is only compassionate 


We talk of Brahma as the one who gives the birth and writes 
on the head something that cannot be changed and which we call 
‘Brahma lipi’. If we say that we will not worship Him for this 
reason that would not be correct. When there is some one who has 
shot the arrow, there is no use blaming the arrow. Actually, we 
have to blame ourselves and not Brahma. In our previous births, 
we have done a lot of karma and these have accumulated as a huge 
load. This is what we have gathered ourselves. It is not that Brahma 
has contributed to this in any manner. It is not possible to 
discharge all the Karmas in one life. I$warà has prescribed a 
Dharma for life and according to this the body becomes subject to 
disease etc and perishes one day. But within that period, the entire 
load of karma is not discharged. The body perishes even when the 
load of karma remains. What is to be done now? It is not possible 
to give Moksha to the life which has gone out of the body. How can 
Iswarà give the state of permanent happiness to those who have 
such a heavy load of karma still remaining? Then what would 
happen to that life? If it is to survive as a spirit, it cannot discharge 
the karma which it had done with a body. But the spirit will also 
have hunger, thirst etc. Therefore without being able to discharge 
the karma, it will only struggle with hunger and thirst all the time 
and roam about. In order to satisfy its hunger and thirst, it will 
take hold of some one, harass him and increase the load of sins. It 
is only to prevent such a situation, Paramathma has planned that 
another life should be given to the spirit and for this function, He 
has kept Brahma as the official. The fact is that with great 
compassion He is giving us another chance so that we can do good 
and reduce our load of sins. When thatis the case if we miss such a 
chance and go on committing more sins and creas ne the load of 
sins and become subject to further births, what is the good of 


blaming Brahmafor this? 
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Even then, in our present state when we get beaten in this 
worldly life, the thought does not occur to us that we should 
worship Brahma, the creator. 


Rudran - Sivan (Sivam, Nataraja) - Mahéswaran 


I started talking about Brahma in the context of worshipping 
the Guru as Thrimürthis and Parabrahmam who is their support. 
The discussion about Brahma has become long. 


Thrimürthis have been mentioned first: Gurur-Brahma 
Gurur Vishnuh Gurur Dhevo Maheswarah : 


They are usually referred to as Brahma- Vishriu-Rudra. It is 
not Brahma-Vishnu-Sivan. Devotees of Siva will say that Sivan is 
not in the Thrimürthis as Samhara Mürthi. They will say that 
Rudran is one of the several forms of Sivan. Sivan only is the 
Paramathma. If itis to be put correctly, instead of saying ‘Sivan’ in 
masculine form they will say ‘Sivam’ in neuter gender. That Sivam 
is the Supreme God who is the cause of all the activities. It is also 
the peace in which all the activities subside. It is from this that 
Brahma, Vishnu, Rudran manifest for the purpose of carrying out 
the various functions relating to the world, namely, creation, 
protection and destruction. In Saivam and also in Saktham, two 
more are added to the three functions and the five are referred to 
as ‘Pancha Kruthyam’ . One additional function is ‘ Thirodhanam’ 
or ‘Thirébhavam’. That is actually ‘Maya’. From what did He 
create the world? That is what is not clear. By some ‘Maya sakthi’ 
He conducts a magic show. That is ‘ Thirodhanam' . This is what is 
basic to the functions of the Thrimürthis. What remains of ‘Pancha 
Kruthyam' is ‘Anugraham’. When the soul somehow accumulates 
karma, it can be discharged only by experiencing it. For that what 
is required is (1) the body (2) in addition to the externals of the 
body, the mind and the buddhi (3) the world which is the field 
in which the soul has to reap the fruits of its action and 

(4) experiencing what is reaped. These are called respectively 


‘Tharu, Karariam, Bhuvanam and Bhogam’. Giving all these four is 
‘Anugraham’ . This is in fact Anugraham of a small kind. The great 
Anugraham is to release the soul from the worldly life which has 
come about due to Thirodhanam and bless it with Moksha. 
Nataraja’s ' Kunjitha padam’ gives that status. That is why there is 
something special about the foot of Nataraja which is in the raised 
position. | 


Nataraja’s dance is called ‘Panchakruthya Paramananda 
Thàndavam'. By the sound that comes out of the ‘damaru’ which 
He holds in one hand, creation comes about. By His ‘Abhaya 
hastham’ (raised hand which signifies protection) He rules. By the 
fire which He has in another hand, He does Samharam. By the right 
foot which He is keeping on Musalakan, He conducts the function 
of Thirddhanam. Finally, He lifts up His left foot (Kunjitha padam) 
and announces ‘If you hold on to this, that is the blessing for 
Moksha’. 


Nataraja as Sivam, the Paramathma, is the original cause of 
all activities. It is from Him that a Mürthi comes out for every 
function. When this happens, just as there are Brahma, Vishnu, 
Rudra for creation, protection and destruction, there should also 
be two Mürthisfor Thirobhavam and Anugraham. One who carries 
out the function of Thirobhavamis called Iswaran. Irrespective of 
whatever meaning has been given in other sasthrás, according to 
Saiva sasthra Iswaran means the Mürthi who creates the Maya 
called Thirobhavam. Instead of referring to Him merely as 


Iswaran, they would say Maheswaran. The one who carries out the 


function of Anugraham is called Sadasivan. 

To put it briefly, according to Saiva sasthra, Sivam which is 
the Supreme One conducts the Pancha Kruthyas through Brahma, 
Vishnu, Rudra, Mahéswara and Sadasiva. In Saktham, instead of 
Sivam, Sakthihas been referred to as ‘Panchakruthya Parayaria’. 
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Rudran has the function of samharam. In the sloka (Gurur- 
Brahma) reference has been made to Mahéswara- Gurur Dhevo 
Maheswarah. But the name Mahéswara here should be understood 
as the one who does samhàram and not Thirodhanam. Since 
Brahma and Vishnu have been mentioned first in regard to creation 
and protection, it will only be appropriate to mention the one 
whose function is samharam. Instead of going into the subtleties of 
Saiva sasthra, the names of Sivam, Sivan, Iswaran, Mahéswaran, 
Rudran according to Saiva sasthra, are to be understood as one 
only. 


In Vaishnavam 


If we consider the position according to Vaishnava 
Siddhantham, Vishnu is not merely one of the Thrimürthis doing 
the function of protecting the universe. He is the Supreme God. All 
the Devas are His aspects and they carry out their functions subject 
to Him. But Vaishriavas do not talk of two more functions over and 
above creation, protection and destruction in the manner of Saivas 
who talk of Pancha Kruthyam. Although they talk of the five 
forms, namely, Param, Vyuham, Vibhavam, Archai and 
Antharyami, this classification is of a different kind. If we consider 
carefully, we may find that the idea of Pancha Kruthyam may be 
contained in this. But it does not appear that this has been given 
importance and spelt out clearly. Just as there is Sivan who is above 
Rudran, there is no one above Vishnu who is the protector. There 
is great respect in Vaishravam for ‘Narayanan’. It is only the 
Narayana nama which finds a place in their important manthras 
namely Ashtakshari and Dwayam. Even then it is not said that 
Narayanan is the Supreme God and Vishnu is His aspect and 
subject to Him. The tradition is itself called Vaishravam after 

Vishnu's name. When we talk of Vishnu Sahasranamam, Vishnu 
Puranam etc, Vishnu only is considered the Supreme God. (After 
making enquiries with some Vaishnava who was with him, 
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Periyava says) ‘ Vishnu is the ‘vaidhika’ name in accordance with 
the Vedhàs and Narayanan is the ‘thanthra’ name according to 
Pancharathram which is the important ‘thanthra’ for Vaishnavas. 
(Even while laughing, Periyava says quickly) ‘Ido not say this, Ido 
not say this; I am only repeating what this person, a Vaishnava 
says. 


Gurave Namah 


Let us now go back to the Gurur-Brahma sloka. In that Guru 
has been first shown to be Brahma, Vishnu and Mahéswara and 
finally as the Supreme God. Five functions (Pancha Kruthyas) are 
referred to only by the Saivas and Sakthas. In the sloka, the 
general practice followed in the world has been adopted by 
referring to the three functions and the Mürthis who carry out 
those functions and then the Supreme God. Finally the sloka says it 
is only Guru who is all these Mürthis and ‘obeisance to him’ 
(thasmai Sri Guravé namah). Thasmai means ‘to him’ 
‘Namaskaram to him who is the Gurumarthr’. 


Acharya has made a sthothra called 'Dakshinamuürthi 
Sthothram' in which he has given the essence of all the Advaitha 
sasthras. Itis called Dakshinamürthi Ashtakam. Ashtakam means a 
sthothra with eight slokas but in this sthothra there are a few 
slokas more than eight. In addition to the sloka which is in the form 
of PhalaSruthi, there are four or five slokas. All of them are 
beautiful and full of meaning. Just as the Gurur-Brahma sloka ends 
with ‘thasmai Sri Guravé namah’ Acharyaalso in this sthothra has 
ended (the first nine slokas) with 

*thasmai Sri Guru Marthayé namah 
idham Dakshninamurthaye’. 
Worship is not because three functions are performed 

Since in the sloka, Brahma, Vishnu and Mahéswara have 


been mentioned in a line and then Parabrahmam has been 


separately mentioned it is clear that the Thrimurthis have been 
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shown as only those who are carrying out the functions of 


creation, protection and destruction. We have been discussing this 
all along. 


All the Dévas would go and petition to Brahma only 
whenever they are in difficulties. Asuras also had performed 
thapas and obtained boons from Him. When this is so, it means 
that they had not prayed to Him only because He is the creator. 
They have gone to Him because He is full of divine power. They 
have gone to Him to obtain comforts and enjoyments. If Devas go 
to Him, they pray to Him that He should bestow His grace so that 
the asuras could be destroyed. If those who go to Him are asuras, 
they would pray to Him that He should bless them with the 
strength to destroy the Devas. In this, giving comforts and 
enjoyments is a part of protection which is the function of Vishru. 
If the asuras or the Devas are destroyed, itis the function of Rudra. 
It is for these that they have gone to Brahma. It is not that they 


went to Him asking from Him something in His capacity as the 
creator. 


Many asurās prayed to Him seeking eternal life 
( Chiranjivithvam). But we find from several Purarias that Brahma 
told them ‘I do not have that much power to grant you permanent 
life unconditionally. I can, if you want, put some condition and 
delay death’. From this we understand that those who went to Him 
did not consider Him as merely the creator but with the faith that 


He was capable of granting all that they wanted but Brahma knows 
that He is not all powerful. 


Some people who might have prayed to Him ‘Give me such 
and such kind of next janma’ or asked for being blessed with 
progeny would have treated Him as the creator only. But many 
people have obtained such boons*from other gods also like Siva, 
Vishnu, Ambal, Subrahmanyar and others. Therefore, it appears if 
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it is a boon which is concerned with birth, it is not necessary that 
one should go only to Brahma whose function is creation. 


In the same manner many people have worshipped Vishru 
and Siva and obtained all that is required in this world, the 
Supreme jnana and also Moksha. From this it is seen that they 
were also not worshipped just because Vishru performs the 
function of protection and Siva performs Samharam. Many people 
have obtained boons for getting progeny by worshipping them. We 
see from many stories that a king or a rishi who did not have 
progeny, worshipped Vishnu or Siva and performed thapas and 
Vishitu or Siva appeared before them and granted their request. In 
such cases it is seen that they had performed the function of 
creation which is that of Brahma. Also because of the prayers of 
Devas and rishis, Maha Vishnu took avathars one after the other 
and destroyed Hirariya, Ravana, Kamsa and others. In the previous 
ages (yugàs) His ‘ Sishta Paripalanam’ (Protection of the good) was 
mostly ‘Dushta Nigraham' (Destroying the wicked). If you look at 
Siva, we will find that He has granted long life, health, wealth etc to 
several devotees. This can be seen from the Puranas relating to 
holy places. (Sthala Purarias) There are several Siva temples built 
by kings. It is seen from such Puranas that temples were built by a 
king who suffered from a severe disease which was cured by 
Iswara or a king who lost his kingdom and regained it by 
performing püjato the Lingam. 

From all these, what we understand is that when several 
people had obtained different kinds of boons from Brahma, Vishru 
and Siva, they had worshipped them because they were full of 
divine power(daiva sakthi) and not because of their functions, 
namely, creation, protection and destruction. 

But from the trend of Gurur-Brahma sloka, itis seen that the 
Guru has to be worshipped as the form of the Thrimurthis only on 
the basis of their functions. When itis said ‘He only is Brahma, he 
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only is Vishnu, he only is Mahéswara’ ‘I offer obeisance to him - 
Guravé Namah; it gives the meaning that the namaskaram which 
has to be offered to the Thrimürthisfor their three functions has to 
be offered to the Guru. Namaskaram means worship. Namaskaram 
is only symbolic of worshipping with bhakthi. 


It is here that we find something funny or something for 
dispute or argument. When a god is only for creation, another god 
is only for protection and a third is only for destruction, there is no 
need for us to practice bhakthi to Him and worship Him! We will 
cultivate bhakthi and worship a God only when He is doing 
something for us which is happy or we expect something happy to 
be done by Him. Can we feel happy simply because Brahma has 
created us? On the other hand we will feel like quarrelling with 
Him. When His function is only creation, there is nothing that He 
can do for us in our life. Why should we practice bhakthi to Him? 
Why should we perform namaskaram to Him as a sign of bhakthi? 
Therefore if it is said “Guru only is Brahma, therefore 'Gurave 
Namah’, it will not click. (Periyava laughs) ‘We are modern 
people. We will accept anything only if it is logical. Therefore we 

cannot do namaskaram to Guru because he is Brahma!’ - it may be 
said. 
Iwill come later to Gurur- Vishnu. 


Ifitis said 'Gurur-Dhevo Maheswarah - Thasmai Sri Guravé 
namah’ this is more difficult to accept than in the case of Brahma. 
Rudramürthi destroys everything with His trident. He does not 
know anything else. Whether He knows anything else or not, in the 
sloka He has been shown as being responsible only for the 
destruction. Will we have bhakthi to one who is going to destroy 
us? Will anybody be ready to pray ‘Swami, you destroy me’? 
However much one may feel for having taken birth and is angry 
with Brahma because of this, is there anyone who is ready to be 


124 


destroyed? Whenever we abuse somebody with great feelings, our 
curse is that he should die. When some one is carrying out sucha 
curse as his regular function, is it possible to consider Him as 
Anugraha Marthiand perform namaskaramto Him? 


One other thing should also be noted. The name may be 
anything - Sivan, Mahéswaran, Rudran. The point is that His 
function is destruction. When it is said that Siva destroys, it does 
not mean that He brings to end the cycle of birth and death. Ihave 
already said that according to the law of Nature when a body 
perishes and death occurs the soul has to enter another body to 
discharge the accumulated karma. Rudran only brings to end the 
body which is of this birth but He does not bring to end karma 
itself. Irrespective of whether we like it or not if compulsorily He 
brings to end our births then at least we can say ‘Even though due 
to my ignorance I do not know that I should escape from the cycle 
of birth and death, you are adamantly releasing me from the cycle’ 
and we can perform namaskaram to Him with bhakthi. This is also 


not the case. 


During the Deluge (Pralayam) He destroys us, keeps us with 
Him and then gives us rest for a long time till the next cycle of 
creation. Yet, in our state of ignorance, we are only afraid of 
Pralayam and we do not think that we should perform 
namaskáram to Him for what He does for us during Pralayam. 


If we touch our hearts and speak nobody amongst us desires 
to die. Therefore if there is a Mürthi who gives us only death, there 
is no need for us to worship Him. Therefore if it is said ‘Gurur- 
Dhevo Maheswarah - Thasmai Sri Guravé namah’ (Periyava 
laughs) itis utterly wrong! 

Gurur-Vishituh : Here, on a superficial look, we may feel 
that we can perform namaskaramto Vishnu with bhakthi. Because 


Vishnu protects us, His function is pleasing to us. Therefore we 


have to worship Him. If Guru is Vishnu, we feel that we have to 


125 








perform plenty of namaskaram to Him. 'Gurur- Vishriuh Thasmai 


Sri Guravé namah’. This is what we feel on a superficial 
consideration. 


But if we think deeply our opinion changes! If Vishiu is the 
Marthi for protection, let it be. In practice, in our life, do we find 
that He protects us in a manner that we are happy? Does anyone 
feel 'He protects us, what is it that is wanting for us' Does anyone 
feel that for all that He has done and is doing, he should perform 
namaskaram to Him with gratitude. We will perform namaskaram 
only in the thought “He is said to be the Marthi for protection. 
Therefore let Him give us such and such comforts at least in the 
future’, but not for whatever is already done for us or is being done 
presently! It cannot be said that all are like this - if I have said like 
that it would not be correct. But most of us are like this. There are 
very few people who think *in what all ways He has blessed us' and 
have a sense of satisfaction. The majority always cries ‘ He has 
kept us in this position, He has not given this, He has not given 
that’. It is not 51% majority but 90-99% majority. Even those 
who have a sense of satisfaction that they have been kept well will 

notremain with the belief that in the future also, He will keep them 
well. They will always have some wants relating to the future. If 
Maha Vishnu comes here and stands before us and tells us that all 


those who want something can give a petition, each one of us will 
have a long list of petition! 


What does this mean? Even though Vishnu is the Mürthi for 


protection, in the heart of hearts we feel that He is not discharging 
His function in the right manner. 


As a matter of fact, it is not that He is not discharging His 
function properly. Whatever was said in relation to Brahma also 
applies to Him. I have said ‘Brahma gives us birth because of the 
load of karma which we have accumulated and not because He 
wants to subject us to difficulty. Therefore, it is not a sign of 
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discrimination(vivékam) to quarrel with Him as to why He gave us 
the birth. In the same way if Maha Vishnu has given somethings to 
us in our life and not given some other things - what is not given is 
more than what is given - the reason is that this is what we are 
entitled to according to our karma. It does not mean that He is 
deliberately subjecting us to difficulties. He considers our Karmas. 
On the basis of the Karmas, He calculates what should be given to 
us. He does not give in an arbitrary manner. People with a sense of 
discrimination have to take it like this. 


But all ofus are without a sense of discrimination. If we have 
it, why do we need a Guru? It is for securing it we go to some one 
called Guru. In such a state, there is no point in talking to us 
something which is applicable to those with discrimination. When 
that is the position and we think that Maha Vishnu’s protection is 
not adequate and He is not doing it properly, how can we perform 
namaskáramto Him with bhakthi and worship Him? 


But it may be said that unlike praying to Siva ‘Please destroy 
me’ there is scope for praying to Vishnu ‘Protect me well’. There is 
scope for praying to Him to take better care of us than what He has 
done till now and for this we can perform namaskaram. His 
function is protection and He is discharging it. When that is the 
case, if we ask Him ‘Protect me well’, it would amount to pointing 
out that He is not doing His duty properly. 


He may become angry and say ‘Do you think I need to be 
told by you?’ and then reduce whatever He is already doing. Then 
what would we do? Supposing we make a polite request to Him, 
what willHe do? We can make a guess. 

He may say ‘I do not do anything on my own. All the three 


of us do not act according to our wishes. We do not also have that 
tions which have been allotted to 


thma who is the all powerful. 
uon the basis of 


authority. We carry out the func : 
us with clear demarcation by Parama | 
Brahma decides the type of birth He should give yo 
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your karma. Paramathma has decided that, out of the load of your 
Karmas, you should experience a specified amount in each birth. 
Depending on this, I give you protection in each birth. If your good 
acts are more, I will also give more protection. If they are less, my 
protection also will be less. I will give you things according to the 
money you have. If you produce counterfeit note, I will punish 
you. After you have experienced the Karmas according to what has 
been decided by Paramathma, Rudramurthi gives you diseases etc 
and ends your life. Therefore, if you desire to have good 
protection in the future, you only hold the power for it. Start doing 
plenty of good acts. Then Paramathma will make me give you good 
protection. But even that may not be tomorrow for whatever good 
actions you may do today in the manner you desire. I cannot 
guarantee such a thing. If Paramathma decides that the fruits of 
your good actions should materialise at some time in the future in 
some life, there is no use of quarrelling with me.’ 


Now it has become very clear that there is no need to do 
namaskaram to Maha Vishnu also. Not only to Him but to all the 
three. In between, He had said something, namely, ‘what I give will 
be according to the money you have’. Do we perform namaskaram 


to a merchant who gives us goods according to the money we give 
him? (Periyava laughs) 


Some one else decides on the fruits to be given to us on the 
basis of our actions but not all these three. Paramathma is all 
powerful. He executes His decisions through these three. These 
three perform their duty through the ‘srushti sakthi , ' paripalana 
Sakthi and 'samhara sakthi which they have acquired from 
Paramathma. What is the good of our approaching an officer who 
does his duty and ask him ‘Do like this, do like that’? On the one 
hand such action will be useless and on the other it would amount 
to bribing the officer and seeking favour from him. Already we 
have done several types of Karmas and we have come under 
Paramathma’s adverse notice. As if that is not enough, 
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Paramathma may think ‘Do you want to bribe my own officers for 
changing my decision? (As if he is afraid, Periyava says) ‘No, No, 
we do not want this Thrimürthi namaskaram. Namaskàram to the 
very thought of doing namaskaram to them (Periyavalaughs). 


Therefore there is room for our namaskaram to the 
Thrimürthis, just as many have done in Puranas, only when we 
think that on their own they can do something. When we consider 
that there is a Paramathma above them who has made a clear 
demarcation of functions and allotted them to the three and they 
carry out the functions accordingly, there is no room for 
namaskaram. If there is namaskaram to them, it will mean 
offending the authority above them, namely, the Paramathma for 
which Paramathma may punish us additionally. 


There is room for doing namaskaram to them only when we 
think ‘not only these three manage their offices in this manner and 
not only have they got the power for it from Paramathma but they 
are also capable of becoming one with the Paramathma, who is 
inside them and they can do anything in the manner of the 
Paramathma who is all powerful; just as Paramathma can pardon 
the Karmas and also go beyond them or He can give us the attitude 
of accepting without grudging whatever happens according to the 
Karmas, these three can also do in the same manner'. 


The proper thing to do is to consider any god as the Supreme 
One but with the thought 'In this form it has the power for this 
function; but if we involve ourselves fully with it and pray to it, it 
will also dissolve itself in the Paramathma and give us anything that 


can only be given by the Paramathma . 


Marthis who are Functioning as the Supreme 
Here a distinction used to be made between Brahma and the 


other two, namely, Vishmu and Rudra. Whatever may be the 
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external activities of Vishnu and Rudramurthi - getting beaten by a 
shepherdess or working as a coolie to a woman - inside them they 
are one with the Paramathma and they are aware that they are all 
the time the all powerful Paramathma and Nirgura Brahmam. 
Ambal who is Parasakthi is also like this. Mahalakshmi is never 
separate from Maha Vishnu and is one with the Paramathma 
Swarüpam. Vaishnavas give Her a high status and say that She is 
the power activiting Maha Vishru for blessing the devotees. The 
way they call Her ‘Thayar’ (Mother) will melt our hearts. Our 
Acharyaalso when praying to Mahalakshmi calls Her ‘ Gir Dévatha’ 
that is Sarasvathiand 'Sasisekharavallabha' which means She is the 
Ambalwhoisthe sakthi of Chandramouliswarar. 


Pillaiyar and Murugan also are like this. They do not stop 
with being the Vignahartha (destroyer of obstacles) and 
Devasenadhipathi (commander of the army of Dévas) but they can 
bless us by functioning as the Supreme God. Anjanéyamurthi also 
has attained a status where He is being worshipped as the all 
powerful even though He remains as Rama dasa (servant). Brahma 
has not been included in this list. Appayya Dikshithar, after close 
examination of several sasthras has said that Vishnu, Siva and 
Ambalare ‘Iswarakoti’ that is complete Brahmasakthi. But he has 
not said like this about Brahma. Although the name Brahma sounds 
close to Brahmam, it is not so complete in essence. Earlier we have 
seen that if some one asked him to bless with 'Chiranjivithvam' 
(eternal youth) he would say 'I do not have the authority to grant 
suchathing'. 
Why the exception only for Brahma? 


When we start talking about one thing, something else comes 


up. Now I find that there is one other reason for there being no 
temple for Brahma. 


If one is to be worshipped as a god in a temple, either He 
should be the all powerful Paramathma or we need to get 
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something through the authority He is wielding. Lakshmi grants 
wealth, Sarasvathi grants intellect, Pillaiyar removes obstacles, 
Dhanwanthri or the Sun-god give health or the Navagrahasremove 
the afflictions in our horoscopes. Ayyanar and Mariamman drive 
away evil forces and cure diseases - thus a god must have some 
authority which would be of use to us. We have already seen that 
in the function of creation there is no such thing. Or else the 
Murthi who can be worshipped in a temple should be a great 
devotee or a great acharya. Brahma does not seem to be in this 
category either. 


That is why although there are temples for Navagrahas, 
Azhwars, Nayanmars, Mariamman and even lesser gods, there is 
no temple for Brahma who is one of the Thrimürthis and who is 
always reciting the Vedhas with His four mouths. One feels pity for 
Him! 

There is no worship for Him because He has not realised that 
He is Himself the Paramathma or even if He has known this, He 
does not exhibit it. When it is said that there are temples even for 
‘Kshudra Devathas’ (petty and wicked gods) which do not have any 
aspect of the Paramathma but still can remedy something which 
affects us, Brahma the creator cannot do any such thing and 
therefore there is no worship for Him, a question may be asked: 
“Is it not said that if we worship a mother or father or a husband 
who does not have any power of grace or jnana, since Paramathma 


resides within them, He Himself will bestow His grace through 


them? You yourself have said this”. You have also said “What is 


important is our bhakthi and surrender. It is immaterial to whom 
they are offered. To whomsoever we may practice bhakthi, if itis 
pure, Paramathma who resides within everyone will bestow His 

o and when a Kshudra Devathà or ordinary 


grace'. When that iss i 
human beings like the father or the mother also can be worshipped 
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and Paramathma’s grace obtained, why should Brahma alone be 
excluded from these? What sin has He committed? 


He has not committed any sin. He has infact been given an 
exclusive status and kept high. Even though He has not been 
considered the all powerful Paramathma, in Puranas and sasthras 
He only has been accorded the place next to Paramathma. We see 
that the Sun, Moon and other Navagrahàs and even Indra who is 
the Dévaraja had fallen at His feet. Even if He is not a part of 
‘Iswarakoti’ He moves with such Mürthis more closely than the 
other Dévathas are able to do. Therefore, He will take them to 
Siva, Vishnu and Ambal whom they cannot approach on their own 
and make recommendation. That is why they fall at His feet. 
Father belongs to ‘Iswarakoti’. When such a Vishriu had decided to 
come in human form and took Avathàr as Rama, it was Brahma 
who appeared in the skies and told Him, ‘Are you a mere human 
being? Are you not the very Narayana? Is not Sita the 
Mahalakshmi?’ (at the time when Ravarià had been killed and Sita 
was about to enter the fire). Even today when we finish something 
in such a manner that it cannot raise its head again, we say 


‘Brahmas thram has been fired’. This is proof of the great power 
that Brahmahas. 


Despite all these, it appears that because He is in a peculiar 
position, there is no temple for Him. Instead of telling that He had 
committed some sin and therefore finds Himself in a peculiar 
position, we feel like telling that we only have committed some sin 


due to which our mental attitude is peculiar and we are unable to 
keep Him in a temple and worship Him. 


Just as Paramathma is inside everyone and if we practice 
bhakthi to one, He will bestow His grace. He will also be inside 
Brahma and bestow His grace. There is no doubt about this. But 
the problem is that we are unable to practice bhakthi to Brahma. If 
only we worship Brahma, Paramathmawho is the ‘Antharyami of 
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everyone will bestow His grace through Him. But it is the nature of 
our mind that prevents us from doing such worship. We are unable 
to worship Him in the manner in which we are able to worship 
Siva, Vishnu, Dévi, Murugan and others as Paramathma. For some 
reason or the other giving Him the status of the Supreme God and 
worshipping Him has not been in practice and therefore our mind 
is unable to give that status to Him. When Achàryà established the 
Shanmatha, he did not establish a Brahmamatham along with 
Vishiumatham and Sivamatham. He had even established a 
Süryamatham but he has not established a matham in the name of 
Brahma. Since this has been the position over along period, we are 
unable to think of Him as the Supreme God. 


If we start worshipping even a Dévatha which has a limited 
and specific authority only, we later on develop love for it, it 
becomes our Ishta Dévatha and then so far as we are concerned we 
practice bhakthi towards it treating it as the Supreme One. But in 
the case of Brahma the power He has, namely, that of creation is 
itself something that we do not like. We do not get the thought that 
we should worship Him. 

Although Paramathma will bestow His grace through anyone 
and although there are several Dévathas whom we will worship 
with love for several reasons, to worship some one who is not able 
to earn our love and for whom we do not have natural bhakthi, will 
look very artificial and a lifeless action. That is why none of us 
think of worshipping Him. 

It is only when we first get attached to some one for some 
reason it is possible to develop bhakthi towards him. Nothing can 
be done when there is no bhakti at the very start. 


There is another thing about the mental attitude. When we 


actually see the father, mother, the guru or some great person or 
some one who is called ‘leader’ these days, we feel like practicing 
bhakthi towards him/her because of the personal attachment we 
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develop to them. When we have great love for a leader or respect 
for a guru or attachment to some one we decide ‘this one js 
everything for us. Our life is dedicated to him’. 


Although intellectually we know that ‘Paramathma can 
bestow His grace through any Marthi’ , it is not in accordance with 
our mental attitude to practice bhakthi to a Mürthi which our mind 
does not like. 


Now let us assume that there is a sannidhi for Brahma in a 
temple and examine the position. 


We know that Sivalingam, Ambal, Perumal, Thàyàr and 
others are all powerful. Therefore we are able to perform 
namaskaram with all our heart. This is not the case with the 
Navagrahas and devotees for whom there are idols. But we also 
know that they have the power to bless us with something that we 
like. Therefore, we do namaskaramto them. 


The average devotee, thinks of a division between the Mi ürthi 
which is all powerful and the Mürthi which has only a particular 
power and then practices bhakthi to one of them. It is usually not 
possible for us to think that the all powerful Paramathma can also 
bestow His grace through a Mürthi which does not have such 
power. Is it possible for us to worship Chandikeswara or 
Vishvaksenar with the thought ‘Let Paramathma bestow His grace 


through them'? We make a distinction between what is all 
powerful and which has only a little power. 


Only in one place we act differently. When we see the idols 
of acharya purushas we feel ‘so far as we are concerned they are 
part of Iswarakoti and they can bless us with grace; Paramathma 
will easily come to us in several forms, particularly in this form’ 
and therefore we do namaskaram to them. In other words, we 
make three divisions - one group which is Iswarakoti, the second 
group which is definitely not Iswarakoti and the third which is 
Iswarakotiso far as we are concerned and we offer worship. 
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MEET ALBÁÉÁALÁÉ LÁ —————— 


Let us assume that there is the sannidhi for Brahma. He is not 
part of Iswarakoti. In addition to that the thought that He is one of 
the Thrimürthis whose function is creation has taken deep roots in 
our minds. Although in the age of Purariàs, it was thought that He 
can be approached first and through Him, the Iswarakoti, later on 
over a long period when the affliction of Kali increased and due to 
that birth in this world itself came to be hated or for some other 
reason bhakthi towards Brahma declined, approaching Iswarakoti 
through Him might have been discontinued. 


Therefore it is not only not possible to think of Him as the 
Supreme One but we do not also feel that through Him we can 
approach the Supreme One. It is also not possible to think that the 
Supreme One will itself be Him just as in the case of acharya 
purushàs and bless us with grace, there is no special basis for this. 


When we see in the temple great devotees like the Azhwars 
and Nayanmars, we feel like doing namaskaram to them for the 
greatness of their bhakthi. But Brahma does not belong to the 
category of such devotees also. 


If it is thought that just as we do namaskaram to the 
Devathas which have a little power, we may do namaskaram to 
Brahmaalso, whatis the power He has? It is only creation. That is, 
He gives us birth in this world and decides what we should 
experience in this birth on the basis of our karma and with that His 
function stops. Thereafter there is nothing that He can do for us. In 
every Sasthra and science, we talk of rules (vidhi). Are they not 
unalterable rules? Brahma who writes the unalterable rules for us 
has Himself got the name ‘vidhi’ and therefore it appears He is also 
like a rule which cannot independently bless us with grace. 
Therefore there is nothing in Him which will invoke in us bhakthi 


for Him. 


Supposing we feel that although He has only a little power, 


He is very much more powerful than us and therefore we can do 
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namaskaram. It is here that He is in a peculiar position, different 
from all other Dévathas. 


Brahma alone has a position equal to Siva- Vishru who are 
Iswarakoti, although He is not part of ISwarakoti. Sivam which is 
all powerful functions as Samhàramürthi with a little power and 
similarly Vishnu who is all powerful functions as the 
Paripalanamürthi with a little power. Brahma whom we do not 
consider as all powerful but only the creator is also with them with 
equal status. 


We are unable to think that Brahma has any power more 
than the power to create or that He can recommend on our behalf 
to Paramathmà. We only think of Him as acting according to 
Paramathma ’s orders and giving us birth according to our karma. 
At the same time what is the position in respect of Vishriu and 
Siva? When we think of Vishnu, we feel that He is Paramathma, all 
powerful and not as one of the officers of the Paramathma who is 
settling our accounts in this life according to our karma. Similarly, 
when we think of Siva we feel He is the Supreme, all powerful and 
capable of giving everything and not as one who gives us death. 


When Brahma whom we think has the power only to create 
is included along with Siva and Vishnu who, we think, can do 
anything apart from protection and destruction which is their 
function, the average mind gets confused. We wonder how He 
stands with them as equal. We may not think so now. But if a place 
has been given to Him in a temple, when we see Him, the question 
will arise in the mind how He has been given equal status with 
Iswarakoti when we cannot think of Him as the Supreme God or a 


great devotee or Acharya. Perhaps it is for such a reason He has 
been denied atemple. 


It is true that Brahma is no less than other Devathas but we 
are unable to practice bhakthi to Him. If a temple is constructed 
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for Him, people will like to go there. But when people have His 
dharsan in the temple, it may not be that they will be overcome by 
love or bhakthi (do we hear that anyone has bhakthi to Brahma?) 
We may not practice bhakthi in a special manner. We do not have 
feeling of bhakthi for Chithragupta and others. But questions are 
not raised about them. Therefore we can do namaskaram in the 
thought that they are definitely higher than us. It is only in the case 
of Brahma there is the question how He can be equal to Siva and 
Vishnu. He Himself may not claim such equal status. We need not 
blame Him. But having constantly heard of Brahma- Vishru-Sivaas 
the Thrimürthis, we have formed such a strong opinion. Therefore 
the question will definitely arise. Where a question arises, how can 
there be bhakthi? Even if it is not bhakthi in a special way, even 
ordinary feeling of respect will not be there. In that case how will 
our namaskarambe genuine? 


Itis only for seeking remedy for all our mistakes we go to the 
temple. Therefore if we do namaskàram without the mind for 
doing it, is it not wrong? Perhaps it is for this reason, Brahma has 
been left without a temple. The fault is not His but ours. When we 
are unable to exactly assess His power and we are unable to place 
Him in any ofthe three groups, we may think that He can be placed 
in the group of those having a little power in which case we will 
continue to raise the question about His having equal status with 
those who are all powerful. Therefore our namaskaram to Him 
would be false. Out of compassion to us that such a blemish should 
not affect us they have perhaps kept Him without a temple. 


The reason why Thrimürthis came to include Brahma 


on why Brahma is along with Siva and Vishnu 
forming the Thrimürthisis entirely different. The one entity which 
we call Parabrahmam and Paramāthmā willed that it should 
]f with Maya and play sport in the universe and to 
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release the Jivas from Maya and give them Moksha for which it 
should take separate forms. If the Paramathma without a form and 
function and who is pure Consciousness decides to take form and 
indulge in activity He will begin doing several strange things. When 
He thought that He should take forms for the world of Maya and 
for giving Moksha through jnana, He decided that He should take 
two forms - a male form and a female form - for each of the 
functions. Accordingly, Maha Vishnu and Ambàl manifested as the 
gods for ‘Maya lilà'. The functions of both are same. In form also 
both of them are bluish black.(Nilamega syamala). Since they 
manifested with the same forms and qualities, they become 
brother and sister. In the same manner, Paramasiva and Sarasvathi 
who appeared together as the gods for releasing the Jivas from 
Mayabecome brother and sister. Both are white in complexion. 


After such manifestation, Paramathma thought ‘If we make a 
complete separation of a pair of brother and sister for Maya and 
another pair of brother and sister for jnàna, it will mean that both 
are completely different from each other. Moreover if one is 
exclusively for Maya and the other exclusively for janana it would 
mean that both are not full Brahmasakthi’. Therefore instead of 
restricting their power to the particular function, He thought they 
should have full power and be capable of granting anything but one 


could be particularly the god for Maya and the other the god for 
Jnana. 


Is it not His practice to play sport by showing a variety of 
differences? We can assume that now also He practiced a little of 
that. That is, Vishnu, Ambal and Sivan will be with complete 
Brahmasakthi and be capable of granting anything but in particular 
they would each carry out one function and Sarasvathi will not 


only give the jnana which would lead to Moksha but will also be the 
goddess for all arts and sasthras. 
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He also thought of another thing. ‘Instead of keeping the 
pairs separately as brother and sister, they should be brought 
together by a relationship. Then only it would be possible for the 
people of the world not to make distinctions between the gods and 
practice bhakthi to all the gods’. 


How to create a relationship? Is it not through marriage? But 
there was an obstacle to this. If a pair of brother and sister has to 
enter into marriage with another pair of brother and sister, it 
would mean exchange of brides which is not good. 


Therefore it became necessary to create another pair of 
brother and sister to solve this problem. If there are three pairs of 
brother and sister, when they are arranged as a pair of husband 
and wife, there would be no need for exchange of brides between 
two pairs. If there are two pairs of brother and sister, namely, 1 - 
1 and 2 - 2 and if a pair of husband and wife has to be formed 
between them, there will be no alternative but to exchange brides. 
But if there are three pairs of brother and sister, namely, 1 - 1, 2 - 
2, 3 - 3, three pairs of couple can be made by making 1 - 2, 2-3 
and 3 - 1 and avoid the exchange of brides. 


It is with this thought in mind that Paramathma made 
Brahma and Lakshmi to manifest. They are also a pair of brother 
and sister. Both are of golden colour and both are seated on lotus. 


You would have only heard that Lakshmi is Brahma’s 
mother. I am now going to relate a new story. Although it may 
sound new, it is actually a very old Purana story (for example in 
*Pradhanika Rahasyam’ which comes at the end of Devi Mahatmya 
Parayartam, it is stated that Vishiu-Ambikai, Sivan-Sarasvathi, 
Brahmà-Lakshmi manifested as pairs of brother and sister only). 


It was then possible for marriage to be performed between 


the three pairs without any problem. It is a story you all know - 


Brahma married Sarasvathi who is the sister of Siva, Vishnu 
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married Lakshmi, who is the sister of Brahma and Siva married 
Ambal, who is the sister of Vishnu. There is no exchange of brides 
in this between any two pairs. 


Let it be that Brahma and Lakshmi manifested only to solve a 
problem. But once they have manifested as Gods they are also to 
be entrusted with some function. But all the activities are covered 
by conducting the universe by Mayasakthi and granting Moksham 
through jnanasakthi. Therefore, something has to be taken out 
from these powers and given to Brahmà and Lakshmi. It is not 
possible to divide jnana. Therefore it is only some aspects relating 
to the world of Maya which can be given to these two. In this 
situation, Vishnu showed as if He has divided the function of 
creation from his own and gave it to Brahma as His function. He 
gave to Lakshmi the function of giving wealth to the Jivas who are 
under His protection in the universe. 


In accordance with the practice of indulging in sport by 
creating several distinctions, He gave Lakshmi the 
‘Anugrahasakthi’ and gave Her the status of Lokamatha (mother of 
the universe). In order to show to the world that Brahma who does 
the function of creation is subject to Him, He made him manifest 
from the lotus of his naval (nabhi Kamal) so that the world will 


know that He is the father who creates the one who creates the 
universe. 


Do we not now understand why, in the arrangement of 
Thrimarthis, Brahma finds a place along with Siva and Vishnu who 
are all powerful although Brahma does not appear to us to be so. 
He manifested only because of the necessity to have a third pair of 
brother and sister. As a consideration for this help which Brahma 
rendered, the other two have kept Him with them, giving Him 
equal status. That is why He is much closer to Siva and Vishnu than 
the other Devathas. In addition to that Paramathma has also given 
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Him the power to have the jnana of all the Vedhas and be a Guru of 
Brahma Vidhya. Yet, in the end, He has played sport by denying 
Him a temple. 


‘If puja is to be performed to the great one who is praised as 
‘Prajapathi’, ‘Hiranyagarban’ ‘Brahma’ etc in the Vedhas, 
Upanishads and Purdarias such puja has to be conducted with due 
respect consistent with His status. If worship cannot be made in 
that manner it is better that there is no worship at all. He loses 
nothing by that. Father is supporting Him by keeping Him in the 
lotus of his naval. In his mouth, there is the Vedha which showers 
prosperity to the whole universe. Therefore, there is no need for a 
temple to Him for his sake or considering the attitude of the 
people. Let there be at least one god who is not pestered by the 
people -’ we may presume that this is the reason for there being no 
temple for Brahma. 


Why is there no temple for Sarasvathi? 


Here is another example to show that when we are 
considering one matter something else comes up. When talking 
about Sivan-Ambal, Maha Vishru- Mahalakshmias Sathi-Pathi and 
of their greatness, suddenly I remembered that I have left out 
Sarasvathi who is Brahma’s wife. I thought I will conclude the 
discussion regarding Brahma and then take up the subject of 


Sarasvathi. 
What do we think of Sarasvathi? Whether we think of Her as 


ahmasakthi or not, we consider Her as ‘Vidhya 


complete Br. 
Devatha’ and the goddess of intellect and have accorded Her a high 


status. When we think of Her pure white figure with Veena and 
books in Her hands, we get peace. We perform Sarasvathi puja. 
Several great persons - Kambar, CUA Kumara Guruparar, 
Bharathiyar - have made several sthothras on Her and we recite 
them. (Muthuswami) Dikshithar and others have composed songs 
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on Her which we sing. Even when we start going to school as 


children, we recite the slokas about Her and start practicing 
bhakthi to Her. 


But with all this, there is no temple for Sarasvathi although 
there are thousands of temples. In the whole of Tamil Nadu, there 
is a temple for Sarasvathi only in one place namely Küthanur in 
Thanjavur District. That is a temple built by Ottaküthar. The place 
Küthanur itself is the place of (Otta) Kuthar. In Kamakottam (the 
temple of Kanchi Kamakshi) there is a sannidhi for Sarasvathi. But 
even regarding this a distinction is being made that the Sarasvathi 
here is not Brahma’s wife but is Maha Sarasvathi who is 
Rajasyamala, Raja Rajeswari's manthrini. The idol for Sarasvathi 
even in other temples where there is sannidhi for Her is in some 
unimportant corner. On the whole, like Brahma, Sarasvathi also is 
not considered important for a temple. People do not have great 
bhakthi towards Brahma or respect for Him. But it is not so in the 
case of Sarasvathi. All of us practice bhakthi to Her and worship 
Her. Since we are taught even when we commence our studies that 

She is the goddess of learning that thought takes deep root in our 
minds and remains permanently with bhakthi to Her. If this is to be 
stated in the language of newspapers She is a ‘popular’ goddess and 
Brahma is an ‘unpopular’ god. If there is no temple for the 


unpopular god, it can be considered fair. But why should there not 
be a temple for a goddess who is so popular? 


It is here that the cultural tradition of our country comes in. 
‘Pathivrithyam’ (total devotion to the husband) is something that 
has taken deep roots in the culture of our country. Pathivrithas will 
not like to enjoy anything that is not available to their husbands. 
Sarasvathi is a Pathivritha who sits on Brahma’s tongue. In other 
words, it is Brahma’s tongue which is the temple where She 
resides. When there is no temple for the husband how will She take 


shelter in a temple? That is why there is no temple for Her just as 
thereis no temple for Brahma. 
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If we call Her to our home, She will come. Is She not the 
mother? Therefore, She will come as one among our family 
members. Since She has the duty to give us the intellect, She will 
come in Her individual capacity to our house. But if a temple is to 
be constructed for Her and She is made to appear great before the 
world, She will not consent to enjoy such greatness without Her 
husband. It is in appreciation of Her character as a noble woman 
that there is no temple for Her. When there is Navarathri for 
performing puja exclusively to Sakthi, She will also accept püjà 
along with Durga and Lakshmi. That is all. She will not agree to be 
without Her husband and accept daily puja and festivals in a 
temple. 


Matter concerning Narada, Savithri and Gayathri 


Brahma has three wives - Sarasvathiis one and Gayathriand 
Savithri are the other two. Gayathriis the outer form, namely, the 
Chandas (metre) of the glorious manthra called ‘Gayathri’. 
Savithri is the name for the ‘jyothi sakthi’ within that manthra. 
Although they are connected with the manthra which is the 
essence of all the Vedhas there is no temple for them also. The 
reason is what has been already stated above. They did not want a 
temple which is not there for their husband. 


When we consider like this, we will know why there is no 
we think of the devotees of Vishnu and the 
Narada occupies the top position. Bhakti 
When it is said that, in the age of 


temple for Narada. If 
noble among them, 

Süthrà has been made by him. 
Kali, Nàma Sankirthana is the only way to attain Moksha, he is 
doing Nàma Sankirthanam of Bhagawan all the time along eth 
playing the Veena and therefore there ought to bea temple for him 
in every place. Yet if there is no temple, what is the reason If 
there is no temple for Brahma, the father and also his three 
mothers, will the son alone remain ina temple? He is following the 
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Dharma of a ‘sath Puthra’ (good son) that he does not want what is 
not available to the mother and the father. 


We can also think of another reason. Daksha Prajapath; 
cursed him out of anger, “You should not remain in one place but 
keep roaming about all the time’. That is why there is the story that 
he is on the move all the time as ‘Thriloka Sanchari’. When a 


person has to keep moving like this all the time, how can he be kept 
inatemple? 


It is appropriate that starting with Guru and after making 
"Thriloka sancharam' we have come to Narada. He is the Guru for 
Sankirthanam. He is the Guru of Thyagaraja. He is the Guru but at 
the same time he is also the first disciple who had received the 
upadésa of a manthra which is special for overcoming the effects of 
Kali. It is a manthrà which all people can repeat anywhere and 
anytime. It is: 


Hare Rama Hare Rama, Rama Rama Haré Hare 
Hare Krishna Hare Krishna, Krishna Krishna Hare Hare 


Narada received upadesa of this manthra from his father 
Brahma Himself. 


Brahma in Guru Parampara (tradition) 


In this context, the fact that Guru Paramparà begins with 
Brahma comes to mind. He became ‘bhakthi Guru’ to Narada by 
giving him upadesa of ‘nama manthra’. But he is also Guru for 
Vedantha (the way of jnana). Since we are dealing with the subject 
of Guru, itis appropriate to talk of Brahmaas Guru. 


Brahma, Vishnuand Sivaare there in the Guru Parampara of 
Brahma Vidhya of the Smarthas who are followers of Sankara 
Bhagavadpadha, Dakshinamürthi who gives upadesa through 
silence is the original Guru (Adhi Guru). Then it is Dattatréya 
having the form of the three heads of Brahma, Vishnu and Siva 
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together. (Although he is Jnana Guru in this form, when the three 
names are mentioned separately, they represent only creation, 
protection and destruction). It was only after Dattatreya that the 
tradition of the Guru giving upadésa to the disciple through word 
of mouth started. For the first five or six generations, Guru and 
disciple were father and son. Later, it was Sukacharya who was a 
bachelor. From him started the line of the Brahma Vidhya Gurüs 
who are sanyasis and their disciples who are also sanyasis. In this 
the first Guru is Maha Vishnu. Then itis the son Brahma. 


Narayanam Padmabhuvam 


First it is Narayana and then Brahma who manifested in the 
lotus. Brahma became the disciple of his father, received from Him 
upadesa of Brahma Vidhya and later He Himself became a Guru of 
Brahma Vidhya and gave upadesa to His son Vasishta. Just as 
Narada is a son of Brahma, Vasishtā also is His son. There are ten 
sons of Brahma who are called Prajapathi. Although in the Védhas 
Brahmáis referred to as Prajapathi, in practice the ten sons got this 
name. Of those ten rishis, Vasishtais also one like Narada. Brahma 
has given Vasishta the supreme upadésa of Advaitha. In the Guru 
Parampara of Sri Vaishnavas the original Guru is Maha Vishnu, 
then itis Mahalakshmi. They refer to them as ‘Periya Perumal' and 
‘Periya Piratti’. After them it is not Brahma. Just as Pillaiyar, the 
son of Siva, is the chief of the army of Bhüthas, the chief of 
Vishnu’ s army of Bhüthasis Vishvaksenar. He is also called ‘Sénai 
Mudaliar' . He is the one who comes as Guru next to Mahalakshmi. 
After him, itis Nammazhwar who lived in this world and following 
him were others of this world. 

In the Smartha tradition, it is Brahma after Maha Vishnu. 
Therefore, even though there is no temple or puja for Brahma, 
Smarthas when they start with the meditation on the Cures (Guru 
Dhyanam) at the commencement of training in the Vedhas, pn 
repeat the sloka 'Narayanam Padmabhuvam Vasishtam’ and do 
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namaskaram. This way Brahma becomes the recipient of 
namaskaram. This is somewhat consoling. 


In the same manner, pujafor Sarasvathi and Narada has also 
been included as part of Guru Parampara puja which the sanyasis 
perform every year as Vyasa puja. 


Those who study Vedantha and the sanyasis do not have any 
reservation about Brahma. Therefore Brahma receives 
namaskaram not for being the Creator but for being the Guru. But 


among the ordinary people this is only an exception and not the 
rule. 


No reason for doing Namaskaram 


What is clear from all that has been said till now is that if 
Guru is considered as Brahma, Vishīu and Mahéswara and 
therefore namaskaram should be done to him (Thasmai Sri Guravé 
namah) itis wrong. But ifthe Guru is Brahma- Vishrru- Maheswara, 
since there is no namaskaram for the three when they are only 
doing the functions of creation, protection and destruction, there 


is no namaskaram for the Guru also (Periyavalaughs) Namaskaram 
is not at all there. 


Guru sakshath Parabrahma thasmai Sri Guravé namah 


‘Guru is Parabrahmam. Therefore namaskaramto him’ - will 
this be correct or will at least this be correct? 


No, that too is not correct. Why so? 


Parabrahmam is beyond mind and speech. You cannot 
understand it and do namaskaram to it. Even if you do, that which 
is Nirguria and actionless will not accept your namaskaram. It is 
the state in which nothing is done and it does not know to do 
anything we call ‘Parabrahmam Jagannatham’. What is the use of 
doing namaskaramto it? When you understand Parabrahmam you 
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will yourself become Parabrahmam. Therefore there is no place 
for namaskaram even then. How can you perform namaskaram to 
yourself? 


The very first sloka which is taught to the disciple as Guru 
vandanam is itself so wrong! (Periyavalaughs for along time). 


Three functions with a difference 


What is the truth? The Guru does not do the same functions, 
namely, creation, protection and destruction which the 
Thrimurthis do. He does not perform the function of giving a 
janma, then give it protection and finally destroy it. The 
Thrimürthis do it. Therefore, when the Guru is said to be the 
Thrimürthis, it only means that he is doing three functions similar 
to the functions of the Thrimürthis and not the same functions. 


The three functions performed by the Guru are like the three 
functions of the Thrimürthis. Therefore it is said he is they 
themselves. This is only said in the form ofa simile. 


We take a thing for comparision. That is 'upaméya'. We 
then point out another thing similar to it. That is ‘upamanam’ 
(what is comparable to the first). We are showing a upamanam for 
a upaméya. The similarity is only in some respects and not 
complete. If the similarity is total, there will be no scope for 
upameéya and upamana. Is it possible to compare the moon to 
itself? Even when upamana and upaméya are not identical, there 
will be identity in some respect. When it is said like this, it is 
obvious that there will be no similarity in certain other respects. 
When we say ‘Chandravadanam’ it means that the face has 
brightness, purity, coolness and the power of attraction just like 
the moon. There is identity only in these aspects and not others. 
The moon does not have eyes, ears, nose etc. The face does not 
float in the sky. It does not also wax and wane every fifteen days. 
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There is also another sloka about Vyasacharya who is the 
originator of all our religious traditions. Aspects which are not 
similar between Vyasa and the Thrimurthis are given in this in a 
funny manner. ‘If he is Brahma, he does not have four faces! 
Achathurvadano Brahma! If he is Vishnu, he is not having four 
hands but has only two! Dwibahuraparo Harihi! Ifhe is Siva, where 
is the third eye gone? Apalalochanah Sambuh ’ . This is the sloka. 


Achathurvadano Brahmah 
Dwibahurapar6 Harihi 
Aphala lochanah Sambuh 
Bhagawan Bhadarayanah 


Bhadarayana is another name of Védha Vyasa. He got the 
name because he sat below a ‘bhadari’ tree and performed thapas 
for along time. 


If Guru has been said to be Brahma, Vishnu, Mahéswaraas a 
way of comparison, there should be some identity between them 
and also some differences. We have seen that we do not do 
namaskaram to the Thrimürthis because of their three functions. if 
there is difference in these aspects then the sloka can be 
understood to be correct. Let us see whether it is so. 


Since the sloka mentions the names of the Thrimürthisin the 
normal order, we understand that the Guru also does three 
functions like them. He does not do the same functions but 
functions which are similar (Periyava laughs). 


But in some way Guru is also one who does creation, 


protection and samharam. What is it? We can understand if we 
think aboutit. 


The Guru gives us a new birth in the world of jnana, the 
spiritual world. He makes our intellect shine, changes our attitude 
and gives it a different form. Changing and giving another form 
means creation, that is giving a new birth. Since the Guru gives U$ 
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birth in jnana, and makes jnana shine within us, he becomes 
Brahma, the creator. 


Then about protection. How does he do it? He protects us so 
that we acquire spiritual wealth in the life of jnana. Just as Maha 
Vishnu gives wealth, health etc for protection of the body, the 
Guru gives upadésa, books, the ways for sadhana etc for 
protection of our soul. Instead of remaining in the samadhi state of 
happiness, he sacrifices his life for our sake and does all he can to 
redeem us. In worldly life also, he removes our difficulties and 
protects us. But what is more important is the protection of the 
spritual jnana. This way he is the protector like Vishnu. 


What amout samhàram? Is not the Guru very sathvik? How 
will he do samharam? The very words Rudra, Rudra Tharidavam, 
Rowdhrakaram etc create fear in us. But the Guru is full of 
compassion. How can we call him Rudra. Probably with the 
intention that we should not be terrified by that name, the sloka 
says ‘Gurur devo Mahéswarah’. Even then the function 
represented by it can only be samhara. Since Maheswara has been 
mentioned after Brahma and Vishnu who are the chiefs of creation 
and protection, Mahéswara cannot be understood in any other 


way. 
If you ask ‘You have said that in simile there will be some 


aspects which are not identical. Therefore will there be lack of 


identity between Maheswara and Guru in some function other than 


samhára? the answer is no. 

à, Vishnu and Mahéswara in this order 
and we show that Guru also does the function of creation and 
protection in a different manner, the third must cay be 
samhāram. If that is so, after giving us jnàna as Brahma and 
protecting it and nurturing it as Vishnu, would he (laughing) 


destroy that jnanaas Rudra? No. 


When we say Brahm 
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There are several forces which continuously pull us and 
prevent us from attaining jnana. He fights these forces with 
patience and destroys them. If the crop has to be grown, is it not 
necessary to remove the weeds? In the same way, in order to give 
us jnana, itis important that our heavy ignorance is removed. This 
is a more difficult function than giving jnana. It is like trying to 
climb an inch and slip down several inches. Only those which are 
bad overpower us. Ifa little good tries to show itself, immediately 
a bigger bad thing comes and tries to destroy it. It is this ignorance, 
thamas and darkness that the Guru destroys in the manner of 
Rudramürthi. The very definition of Guru means that. ‘Gu’ means 


darkness. ‘Ru’ means destroying it. Guru is the one who destroys 
darkness. 


Thus, three functions take place through Guru, namely, a 
rebirth in jnana, protecting it and destroying those which obstruct 
it. In other words, creation, protection and destruction take place. 
Therefore, Gurumürthi himself becomes Thrimurthi! 


The difference is that when Brahmā creates, Vishriu protects 
and Rudra destroys, it is only the body which is created by 
Brahma. What Guru creates and protects is jnana. But He does not 
destroy jndna. Will he destroy what he himself created and 
protected with great effort? In Thrimürthis since two other 
persons create and protect, Rudra destroys. But here, it is only one 
person who does allthe three functions. Therefore, what is created 
and protected is jnana and what is destroyed is ajnana (ignorance). 
The jnana which he creates and protects does not perish like our 


body. It is 'amruth' and also amar (lives all the time). No one can 
destroy it. 


Therefore what Brahma, Vishriu and Rudra do, in wordly life 
the Guru combines and performs in spirituallife. When you think 
of it, it looks strange! Three gods are required to give the worldly 
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life which cannot give permanent welfare but which will perish. 
But one Guru who is in the human form gives the spiritual life 
which bestows permanent welfare and never perishes. It may be 
said by way of explanation ‘The Thrimürthis have to do it for 
millions and millions of Jivas but the Guru does it only for a select 
group'. 


We have seen how the Guru functions as the Thrimürthis. 
We have seen that Dattatréya is a god who combines in him the 
Thrimürthis and all the gurüs are like him. Just as the Thrimürthis 
create the body, protect it and destroy it, the Guru creates jnàna, 
protects it and destroys ajnana. Because of this similarity, Guru is 
said to be Brahma, Vishu and Maheswara. 


One who is entitled to Namaskaram 


But even when it is not possible to do namaskaram to the 
Thrimürthisfor their three functions, itis said “Thasmai Sri Guravé 
Namah’ : Namaskaram to the Guru. It is here we should bear in 
mind that when there is comparison there will also be contrast. 


Why is it not possible to do namaskaram to the Thrimürthis? 
When do we perform namaskaramto some one? If whatever he has 
already done gives us satisfaction and happiness, we will do 
namaskaram to him as a sign of gratitude. Or if we make a request 
to him and by fulfilling that request he will do something which 
gives happiness, we will do namaskaram and pray to him. 

There is no happiness for us either because Brahma has 
created us or because Vishnu has protected us or Mahéswara is 
y us. We are unable to do namaskaram to Brahma 
which belongs to the past and protection 
esent. If we think whether they will do 
something for us in the future due to which they will deserve our 


namaskaram, Brahmá has nothing to do in this birth. His function 
n. Supposing We request him to give a good life 


going to destro 
and Vishnu for creation 
which belongs to the pr 


is over with creatio 
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in future, he does not have the power to do it. He can only give a 
life according to Paramathma’s rules and depending upon our 
Karmas. Therefore, we are unable to do namaskaram to him 

keeping in view the future either. The same thing applies K 
Vishnu. Just for our asking he cannot give us better protection; he 
will do only according to our karma. 


Mahéswara’s function of samharam is to take place 
hereafter. He has done nothing till now. If it is said that in our 
previous janmas, he had done samhara we do not know anything 
about those janmas. Therefore, we cannot thank him for the 
samhara he did in previous lives and do namaskaram to him. We 
cannot also feel happy and do namaskaram to him because he is 
going to destroy us. Or if we request him ‘Please do not perform 
samharam’ such a request also will have no effect. According to 
the karma, he will certainly end the life at the appropriate time. 
Thus we do not think of doing namaskaram to them for what has 


been already done, what is being done and what is going to be 
done. 


But what is the position regarding what the Guru has already 
done, is doing and going to do for us? 


We have been struggling in the midst of worldly life in 
ignorance. The Guru opened the gate for us to know something 
about ‘Athma santhi’. He conducts us on that path, step by step- 


For the grace that he thus bestows on us whatever we do for him by 
way of gratitude is not enough. 


Whatis he going to do hereafter? It is something greater than 
what he has done till now. What we have experienced till now is 
only one or two rays coming from the 'jyothi loka’ of ‘spiritual 
swarajya . Hereafter - it may be anytime - it is with his help we are 
going to enter the jyothi loka and go even further and become one 
with that jyothi. Till he ensures that we reach that stage he will not 
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take rest. It does not matter if we are not able to attain that 
objective in this birth. We may take any number of births but he 
will come with us and will not leave us till we become one with the 
jyothi. 

A real Guru will not rest till he has enabled a real disciple to 
reach the state of permanent happiness. We talk only about the 


real Guru. Why should we waste our time talking about one who is 
notareal Guru? 


Therefore there does not appear to be anything 
inappropriate in saying ‘Gurur Brahma Gurur Vishnu Gurur Devo 
Maheswarah' and concluding it with "Thasmai Sri Guravé Namah’. 


Brahma, Vishnu and Rudra give us fruits only according to 
our karma (here we should not forget that we think of Vishnu and 
Siva not as Supreme God but only gods for protection and 
samharam in which case they will not do anything more than what 
they can do according to our Karmas). But the Guru helps us in 
discharging our karma. Even if our karma operates the Guru 
protects us from its effects. He can bestow his grace so as to reduce 
the severity of the karma. He can also take over our karma and 
reduce our own load. 

Thus, there is difference - T ‘hrimurthis do things in 
accordance with karma; Gurumürthi takes us out of the karma. 
Therefore, he is entitled to our namaskaram. Therefore, ‘Gurur- 
Brahma Gurur Vishnuh Gurur Dhevo Maheswarah Gurüs-sakshath 
Param-Brahmáthasmai Sri Guravé namah is entirely correct. 


As Parabrahmam 
There is still one part of the sloka which has not been 


explained - ‘Guriis-sakshath Param-Brahma’. If ue are 
considering only the real Guru, this also should pe real. It i not 
like the detailed explanation we gave for the question “How is he 
Brahma, Vishnu, Maheswara?’ Heis himself Parabrahmam. 
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When it was said that he reaches us to the final goal and that 
is ‘jnana jyothis' and ‘Athma swarajyam’ it only means that Is 
makes us Parabrahmam itself. That is he makes us realise ‘it is only 
Parabrahmam which is of your form’, removes that make-up and 
makes us become Parabrahmam itself. Unless he himself hag 
reached such a state, how can he take us to that state? Therefore 


there is no doubt about the statement ‘Guru Sakshath Param- 
Brahma. 


One Who has reached the Shore and Takes us to the 
Shore 


The definition of a Guru is one who has himself crossed the 
ocean of samsārā (worldly life) and enables others to cross it. If he 


is one who gets sunk in that how can he reach another person to 
the shore? 


One who has not reached the shores but keeps lecturing in a 


big way about ‘Advaitha’ and publishes books is the professor who 
gets a doctorate but not a Guru. 


Also one who has reached the shores but keeps aloof as 
‘Athmarama’ - he may have the name ‘Mahan’ or ' Brahmajnàni' - 
he is not a Guru. (It does not not mean that we are demeaning 
them. Iam only saying what obtains in practice). 


The Brahmajnani who reaches the shore and takes others to 
the shore is only Guru. Reaching the shore, crossing the ocean of 
Samsarais only the attainement of Brahmajnana and nothing else. 
Acharya particularly refers to this as the characteristic of the Guru 
- reaching the shores himself and taking others to the shore. 


Characteristics of an acharya according to our Acharya 


When we say ‘Acharya’ it refers only to our 
Bhagawadpadha. When he describes an Acharya in Viveka 
Chüdamani, he says 
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Thirnah swayam bhima bhavarnavam janan 
Ahéthina (a)nyanapi tharayanthah 


Guru must be one who has himself crossed this fearful 
samsara. ‘Bhima bhavarnavam’ means the fearful ocean of 
samsara. Those who are gurüs would have crossed it (thiria). They 
are also those who enable others also to cross it. Anyan api - others 
also; tharayanthah - those who enable others to cross. Acharya 
does not stop by merely telling that they are like this. In the first 
part ofthe sloka, he has said beautifully how they do it. What I said 
above is the latter part. The first part is : 


Santhah Mahantho nivasanthi santho 
Vasanthavath - lokahitham charanthah 


This is a saying full of beautiful words with beautiful 
meaning. He has mentioned several adjectives for the Guru - 
Santhah - the great peaceful ones; Mahanthah - those who are 
Mahans; santhah - those who are sadhüs. What comes after this is 
very beautiful; it shows the highly evolved poetic mind of Acharya. 
‘Vasanthavath-lokahitham charanthah' : Vasanthavath - just like 
the Vasantha rithu; lokahitham - the good of the world; 


charanthah - those who ensure. 


With the onset of Vasantha rithu, the entire world becomes 
green. Till then the world shivers in snow. Leaves fall off from the 
trees and it will present a blank look. As soon as Vasantha rithu 
sets in, tender leaves start sprouting. Shivering cold goes away. It 


is not very hot and the climate is comfortable. Everywhere it smells 


of jasmine and the mango fruit. 


Yet, is there anything as Va 


It does not show itself and does so 
ego. The Guruis also like this. He has no ego at all. But if he shows 


himself as Guru, that is also because of us. When we are struggling 


santham which we can see? No. 
much good without even a bit of 
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without being able to recognise Iswara, He himself sends the Guru 
to us for our sake. Therefore, it makes no sense to point out that 
Guru shows his identity. But he does not show himself out of pride 
that ‘Iam only doing this’. He shows himself only because we need 
to recognise. Actually, he is the Brahmam which has no identity. It 
is called *Nirlingam'. Lingam means a sign. 


Many good things may happen to us without our recognising 
that it is because of the Guru. We think “How did it happen like 
this? Is it due to this or due to that?’ But how did this, that and 
everything else come together and did us the good? The mind will 
clearly know ‘There is nothing like that. It is the Guru’s grace that 
brought together everything in a subtle manner’. 


I have not till now mentioned a greater similarity than all 
these between Vasantham and Guru which Acharya has mentioned 
in the sloka. It is a small word, of just four letters in which he has 
said it. That word is ‘Ahéthuna’. 'Thira Swayam Bhima 
Bhavàrnavam]anan Ahéthuna - (a) nyanapi tharayanthah’ - This is 
what he has said. 


"Ahethuna' means ‘without reason’. Guru remains in this 
world and showers his grace without any reason for doing so in the 
manner of the Vasantha rithu. ‘Nivasanthi’ - They are, they live. 
The sloka says that acharya purushàs are santha, Mahan, sadhüs 
who have crossed the fearful ocean of samsara and in addition to 
their having crossed the ocean make others also cross it and like 


the Vasantha rithu they keep doing good to the world without any 
reason. 


There is no reason for them to shower their grace like this. 
Why should they do upadesa day and night? Why should they 
struggle with the people? Why should they keep roaming about 
from place to place? In what way do we deserve such grace? Or is 
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he in any manner indebted to us to shower his grace? Apart from 
all this, does he have anything to gain from this? Not only does he 
not gain anything but instead of remaining in peace as 
‘Athmarama’ he is taking upon himself all our problems. Therefore 
whether we look at it from our angle or his angle, there is no 
reason for the Guru to shower his grace all the time. He does it 
without a reason. 


There is nothing the Guru has to gain by redeeming us. Nor 
do we deserve it. But he strives to make us deserve it and ensure 
that he redeems us. 


The beauty of the word ‘Vasanthavath’ (like the Vasantha 
rithu) and its appropriateness get explained by the word 
' Ahethuna'. 

We cannot attribute any reason for the onset of Vasantha 
rithu which completely changes the world and the climate by 
making tender leaves sprout and making colourful flowers bloom 
everywhere and tasty fruits becoming available. Is there anything 
we can do to Vasantha rithu in return? Even if we decide to do 
something, the problem is it does not show its identity. Therefore, 
how can we get hold ofit and do anything in return? 


We have said that Guru shows his identity and the reason 
why he does it. In the same manner, it may be said ‘In the case of 
like Vasantha rithu to which we are unable to do 
anything. We render whatever small service is possible. We also 


offer dakshiriai in the form of money.’ In the sasthras also, it has 
d that service to the Guru and offering him 


Here also the same reason has to be 
stated which has been already stated for his showing his uitiis It 
means that he is accepting our service and our dakshinai only for 
our sake. He accepts them for the satisfaction that we get out of it 
and the punya we earn. He does not bestow his grace in 


Guru it is not 


been mentione 
dakshiriai are important’. 


: 157 





Tats n e "mer 


expectation of what we do to him in return. Just as Vasantha rithy 


does good to the world without any reason, a Guru also showers 
his grace. 


Even without his being aware of it compassion surges in him. 
Iswara causes this in him. Because of this he gets the thought ‘Let 
the world be happy’ and whole-heartedly does good all the time. 
What he does finally is making the people cross the ocean of sins - 
‘Bhima Bhavarnavam Janan Ahéthuna - (a) nyanapi tharayanthah’ . 
He is able to do this because he himself has crossed it. 


Acharya has made a grantha named 'Upadesa Sahasri’ 
consisting of thousand upadesas. When we think of ,Achdarya, 
ninety out of hundred people will think of Bhaja Govindam. Next 
to it, Soundarya Lahari is popular. If one hears of ‘Vivéka 
Chudamani' fifty out of hundred may think of Acharya. But only 
ten out of hundred may know about ' Upadēsā Sahasri’. That is a 
grantha which talks of the highest philosophies and how to adopt 
them in practice. Its first part is in prose form and the latter form is 
poetry. In this also, in the beginning itself, Acharya says that the 
Guru's function is to redeem others. 


Vidhya santhathischa prariyanugrahaya 
bhavathi nowriva nadhim thithirshoh 
The meaning is that giving upadesa of ‘Sampradhaya Vidhya’ 


in the traditional manner helps the Jivas and blesses them in the 
manner of the boat that helps one to cross a river. 


Nadhim thithirshoh - For one who wants to cross a river. 


Nowriva - Just like the boat. 


‘Now’ and also 'Nowka' - both mean the boat. In Tamil it is 
called ‘Navai’ (In the Bible the name given to the one who was kept 


in a boat and protected during deluge is ‘Noah’. That is also the 
story of our Vyvasvatha Manu. 
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Guru is the one who rows the boat in the flood of samsara. 
'Karnadhàran' means the boatman. Guru is also referred to by this 
name. If the fact ‘He crosses the samsara himself and makes others 
also to cross it’ is to be said in a different way, itis that he becomes 
Brahmam and makes others also Brahmam. That is ‘Guru Sakshath 
Param Brahmà'. He is not the one who just talks Vedantha without 
himself becoming Brahmam. He also knows to talk well on 
Vedantha. The ' üha sakthi' ‘ which enables arguments to be made 
in support of a Siddhantha and the 'aboha sakthi' which enables 
counter arguments to be made are together called *'uhaboham'. 
Guru has both these sakthis. Acharya says this and after 
mentioning several other characteristics finally he calls him 
*Brahmavidh, Brahmanisthithah'. Brahmavidh means one who has 
realised Brahmam. If it is said like this, it may mean that it is just an 
understanding at the intellectual level like that of a professor or 
doctor. It is because of this he has immediately added 'Brahmani 
sthithah'. It means that he remains steady in the state of Brahmam. 
That is he has become Brahmam himself. 


Therefore when it is said ‘ Gurüs sakshath Param-Brahma' it 
is correct. Only when it is said ‘Thasmai Sri Guruve Namah’ again a 


question arises. 


The Guru is worthy of Namaskaram even if He is Brahmam 
We have seen that we have no reason to do namaskaram to 
the Thrimürthis when they merely carry out their limited 
functions. Brahmam, although so big and so expansive, is beyond 
the reach of our mind and speech and therefore our namaskaram 


will not reach it. When Brabmam is completely actionless how will 


itreceive our namaskaram? We have no need to do namaskaramto 


the Thrimürthis and Brahmam does not need our namaskaram. 
s Brahmam itself, should we do 


and Guru i 
Ru though the Guru is 


namsakaram to him? We have seen that even 
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the Thrimurthi in a sense there is enough justification for doing 
namaskaram to him. Will it be the same here? Yes. It is so. Even 
though Guru is Brahmam, he is not beyond our reach. Does he 
remain actionless without accepting anything or rejecting 
anything? Itis the Brahmam which is beyond our reach, which has 
taken the form of Guru so that we can reach it. Therefore, 
although there is no need for namaskaram to Brahmam itself, we 


have to do countless namaskarams to the Brahmam when the same 
has come as Guru. 


Namaskaram is wealth : What the Acharya says 


Acharya has said that this namaskaram is our biggest wealth. 
You may be knowing the story that when he was a young 
Brahmachari he recited the Kanakadhara Sthavam out of 
compassion for a poor brahmin lady and immediately Lakshmi 
rained gold. That was for the family of the poor brahmin. Acharya 
did not take one bit from it. But would Lakshmi remain satisfied if 
She gave nothing to the child which sang such a beautiful sruthi on 
behalf of some one else and in response to which She had rained 
gold? Acharya also thought that if he did not ask something for 
himself it would mean as if he had said ‘Your grace was needed for 
some one else only and therefore I had prayed on his behalf’. That 
would be discourteous. Therefore he thought that, as a small 
person, he should seek something from Mahalakshmi for him also. 
But since he really had no desire or need for anything and he did 
not know what to ask from Mahalakshmi. He thought he would 
know it from Her only and did namaskaram. Immediatelly, he 
thought “What other wealth should I ask from Her? When we 
stand before some one with humility and do namaskaram with love 
and gratitude, is it not very satisfying to us? Therefore this 
namaskaram itself is a big wealth. I will pray to Her ‘Give me this 


wealth of namaskaram’ and receive it from Her’’ and therefore 
recited his thoughts as the sloka: 
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Sampath Karani sakalendhriya nandhanani 
Samrajya dhana nirathani saroruhakshi 

Thvad Vandanani dhurithoddharanodhyathàni 
Maméva matharanisam Kalayanthu nanyé 


‘Nanyé’ means ‘finally’. When we say ‘final word’ it means 
there is nothing to say after that. Nanyé (na anye) means ‘there is 
nothing else’. That means ‘I do not need anything else’. ‘Oh 
mother Mahalakshmi! . The namaskaram] do to you, is the biggest 
wealth which you the Goddess of wealth, give me. Other than that I 
do not want anything else’. 


Thvad Vandanani - Namaskàram which is meant for you. 


Maméva - me (Ishall deal with this Maméva later) 
Anisam - without a break 

Kalayanthu - letitreach me 

Na anyë - there is nothing else 


ʻI do not pray to you for anything else except the 
‘Sri’ (wealth) of namaskāram so that I can keep worshipping you all 
the time’ 

Thiruvalluvar has said that the greatest wealth is the wealth 
of grace. Grace is bestowed by God. But the namaskāram which 
Āchāryārefers to is what we do. People like us do namaskāram to 
God seeking the wealth of His grace. But Acharya does not think 
that we should do namaskaram and then in return He should give 
the wealth of grace. He thinks that the namaskaram we do is itself 


eat wealth that He gives and therefore says ‘I do not want 


nen emain with me’. : 'Thvad 


ing.’ ' i hme andr 
anything.’ ‘Let this alone reac e x 
Vandanani dhuruthoddharanodhyathani maméva matharanisam 
Kalayanthu’. 

‘Mathah’ and ‘anisam’ have combined to form 
‘Matharanisam’. He addresses Lakshmi as ‘Matha’ and says that 
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the Lakshmi of namaskaram should be with him always (anisam) 
and without a break. 


Amba, Matha : Amman, Thayar 


All of us know the two words ‘Matha’ and ‘Amba’. But the 
child will easily say only ‘Amba’. Amma and Ambá are the same. 
Matha is a grammatical word just as ‘Thayar’ in Tamil. When we 
say Amba and Amma it sounds more simple. When we say Matha 
and Thayarit looks as if we are raising her to a higher status. When 
we refer to Paraméswara’s consort, the Dévi, we say Amman and 
we refer to Her sannidhi as ‘Amman sannidhi’. When we say 
Amman, it is like speaking the language of the child. There is no 
grammar for the language of the child. That is why Amma becomes 
Amman. In common parlance we call Parameswará's consort as 
Amba and Ambal. But when we talk of Maha Vishriu's consort we 
call Her ‘Thayar’ and Her sannidhi is called ‘ Thayar sannidhi’. In 
Amarakosa, the sanskrit dictionary also it is the same. When 
referring to Vishnupathni, it says ‘Indira, Lokamatha’ and when 
referring to Sivapathni, it says ‘Aparna, Parvathi, Durga, Mrudani, 
Chandika, Ambika’. ‘Amba’ has been made to sound more 
beautiful by the word ‘Ambika’. 


It appears that because we go to Lakshmi seeking wealth, we 


consider Her a lady of great wealth and refer to Her with respect as 
Thayar and Matha! 


Acharya who addresses Her as ‘Mathah’ has also given Her 
the name Saroruhakshi. It means She is having eyes like the lotus. 
It is for the same reason Bhagawan also has the name 


‘Pundarikakshan’. There is unity in this between husband and 
wife. 
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Benefits of Namaskaram 


When Acharya says ‘I need only the namaskaram which I 
can do to you’ he feels that it would amount to saying ‘that itself 
gives me satisfaction and therefore it is enough’ and therefore does 
not sound so humble. Perhaps he thought that it would also 
amount to saying ‘I am a highly evolved person. When other 
people pray to you and do namaskaram for getting from you 
wealth, health, progeny etc I do not attch any importance to all 
these. Instead of your giving me something and my receiving it, I 
myself will do namaskaram and I will get the satisfaction and sense 
of fullness in that’. Therefore instead of telling that the mere action 
of namaskaram itself gives the satisfaction of fullness, he lists the 
benefits which namaskaram gives and then says ‘Therefore the 
namaskaram which gives so many benefits is enough for me’. 
When it is said that the namaskaram done to Lakshmi gives all 
these benefits it means that Lakshmi only gives these benefits. In 
other words, he shows with humility that She gives and he receives 
it. What are the benefits? 


Sampath Karani - It gives plenty of wealth 


sakaléndhriya - It gives whatis pleasant to all the indriyas. 


nandhanani In other words, It gives all the enjoyment. 
Samrajyadhana - Itis particular about giving the devotees a 
nirathani big samrajyam itself (empire). 


In Lalitha Sahasranamam also the names ‘Rajarajés wari, 
. Rajyadhayini and also ‘Rajapita nivésitha nijasritha’ (seating the 
real devotees on the throne) are mentioned. 

Because Acharya thought that only if the practical benefits 


o worldly life are mentioned along with other reasons, 


T 
a n he started saying all these. 


people will feellike doing namaskaram, 
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After saying these in the first half of the sloka and that the 
namaskaram which gives all these benefits is due to her- Thvaq 
vandanani- a thought occured to him. 


If only wealth, enjoyment of senses and the power to rule are 
only mentioned all these would only be for worldly life. How can 
Acharya who has no attachment whatever to the world pray ‘Let 
the namaskarams which give these benefits come to me’? He 
thought of this. For Acharya who was an intellectual giant thinking 
is all for just a moment. In fact, it is not even a moment. Therefore 
Acharya immediately used the word 'Dhuruthoddharanod- 
dhyathani’. Having said a few words relating to worldly life, he 
added this word relating to spiritual benefit. Unlike in prose in 
poetry it is possible to interchange the places of words. Thatitself 
is its beauty. Particularly in Sanskrit, such liberty is frequently 
taken. Therefore without distorting the form of the sloka, he says : 


Thvad vandanani Dhuruthoddharanoddhyathani 


People like Acharya have poured out slokas when they were 
in a state of high inspiration. If we get the impression that in 
between they had paused to think for words that is the impression 


they have deliberately created to make it more interesting to the 
reader. 


A Correction : Dhuritha Uddharanam 


In many of the books which have come out there is the 
mistake: ‘Dhuruthaharariodhyathani’. The correct word is 


*Dhurithoddharanoddhyathani . This has to be corrected 
accordingly. 


Dhuritham means 'sin'. Now a days people talk of ‘Dhuritha 
Kalam’ in music. By this they refer to the fast tempo of singing- It 
does not mean that singing in slow tempo is punya and singing fast 
is sin! The word "Drutham' means ‘fast’. It appears it is this word 
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which has become dhuritham. There is also a word ‘tvaritham’ 
which also means ‘fast’. Perhaps this word also got distorted. 


When we do sankalpa before starting any ritual, we say 
‘Dhuritha kshaya dwaàrà Paraméswara prithyartham’, our 
objective is to please Iswara. Our own sins obstruct us from being 
the recipients of this Iswara prithi. It is only when the sin is 
destroyed (kshaya) we can secure Iswara’s prithi through that 
(Dhurithakshayadwara). 


The word 'Dhuruthaharanodhyathani is to be split as 
‘Dhuritha aharana udhyathani'. Both haranam and 'aharanam ' 
have the same meaning which is ‘removing’. Udhyathani means 
‘being keen’. Dhuruthaharanodhyathani means that they are keen 
in removing the sins. It means that the namaskaram we do to 
Mahalakshmi are active in removing our sins. It may appear that 
this is all right. 

But although according to grammar both haranam and 
aharanam have the same meaning and it is so according to the 
dictionary also in practice we use harariam to mean ‘that which 
removes’ and 'áhararam' as ‘what reaches something to us’. Itis 
also the practice to add ‘apa’ to the word ‘haramam’ to emphasis its 
meaning in the opposite sense (Sitapaharariam). The alphabet ‘a’ 
added in the beginning to 'harariam', making it 'ahararam' does 
not give the opposite meaning of ‘removing’ but the meaning 
'bringing together more emphatically'. But since the word 
aharanam has also the meaning ‘removing’ we cannot say for 


certain that it may not have been used in this sense. 


But the reason why I said there is an error in the printed 
books is to be corrected is that the word Dhgrithoddharanod: 
dhyathani’ gives a more appropriate meaning. This word splits as 
*Dhuritha uddharana udhyathani’. Instead of àharana the word 
uddharana has been used. 
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The word ‘uddharanam’ also becomes *uddhàraram' , The 
particular meaning for this is ‘pull something and throw jt’, 
‘Pulling’ means that something remains buried and it has to be 
pulled out. When something is at the ground level there is no need 
to pull it. It is enough if it is picked up and thrown. We talk of 
Krishna having done 'Govardhanodhàranam'. Without under- 
standing its full meaning we think that He put his hand under the 
hillatthe ground level and lifted it and we celebrate that event. But 
He did a more wonderful thing. He put his hand deep into the 
ground, shook the hill and pulled it and held it up as effortlessly as 
pulling out a mushroom - that is He did ‘uddhardaria’ . 


When repairs are done to temples we call it as 
* irnoddharanam' . We say like this without knowing its meaning. 
'Jirnam' means ‘what is dilapidated’. When the whole temple or 
several parts of it have come down, what is it that needs to be 
done? Is it enough if we just remove the debris and throw it? Or 
will it be all right if we just break everything? It may be necessary 
to do all this also. But it will be necessary to do something which is 
more difficult than all these. In several places where the structure 
has fallen down and the foundation has become weak, there will be 
several big stones. It will not be possible to collect them in the 
manner of mopping up debris and throw them nor can we break 
them into pieces. It will be necesary to remove them by pulling 
them out. In the same manner if, on the gopuram or the prakaram 
(corridor), there are stones, plants, trees etc, they have to be 


pulled out and thrown. This is '—Jrrroddharariam . When a thorn is 
pulled out, itis called ‘Kantakoddharanam’. 


We think of Jirnoddharanam as the exact equivalent of 


renovation that is making it new. Really speaking it means pulling 
out whatis old and throwing it away. 


Whe we say that inKaliyugāalso Avathara purushās come to 
the world for doing ‘uddharāna’ of the world, what does it mean? 
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Why does Dasar sing 'Jagaddhodhararià' ? It is because they pull the 
world from the slush of adharma in which it is sunk and bring it 
out. 


It is not necessary that what is pulled out should be thrown 
away. It can beimproved. That is how these people pull the world 
out of adharma and do it good. To get released from adharma is 
itself good. After pulling out Govardhanagiri, Bhagawan did not 
throw it but held it up as an umbrella. Is it not the very purpose for 
which He pulled it out? 


Uddhàraram is to pull something and bring it out. After that 
it can be thrown or destroyed or put into better shape and used. 
We have to understand it properly according to the context. 
Pulling out the sin that has taken root in our minds like a plant full 
of thorns and throwing it away is 'Dhurithoddharanam'.Just as it is 
dangerous if a foreign matter gets stuck into our body, when our 
sins have gone inside and got stuck up, it is great danger to the 
soul. Pulling it out and throwing is ‘Dhurithoddharanam’ . 


Therefore, the word ‘uddharanam’ is more appropriate than 
'ahararam' which gives the simple meaning of ‘removing’. The sins 
we have committed over several births have taken root into us like 
a thorn of trees and therefore it has to be dug out and destroyed. 
The word ‘uddharanam’ excellently conveys this sense. 


When all our sins are removed and Jirndddharanam is done 
for our life, then it is all happiness only; it will be a 
Kumbabhishekam with amrutham. Acharya shows that this is 
amaskaram itself. Therefore, he says ‘let that 


ensured for us by 2 
‘Mameva Kalayanthu ' -Let it reach me 


namaskaram come to me’. 
and remain with me.’ 


Seeking the benefit of the other World 


When Acharya will not accept any of the three, namely, 
wealth, enjoyment of senses and ruling a kingdom as benefits of 
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namaskaram, it does not appear to be all right if he says that he 
wants such a namaskaram. Therefore, even without a second’s 
thought, he added the 'Dhurithoddharanam' which is also the 
function of namaskaram. Actually Achàryà is such a pure person 
that not a bit of sin can even approach him. But for our sake and 
since he is teaching us how to pray he puts himself in our position 
and talks as if removal of sin is required for him also and seeks 
from Mahalakshmi the ‘Namaskara Sri’ (the wealth of 


namaskaram) which is capable of removing it and completes the 
sloka. 


When wealth, the enjoyment of senses and kingship are all of 
this world, itis only the removal of the sin (papoddharanam) which 
helps in respect of the world beyond. It is the only thing which has 
spiritual value. In order to make clear the distinction, he has 
mentioned the first three before 'vandhanani and then he has 


added 'Dhuruthoddharanodhyathani after ‘Vandhanani’ and 
formed the sloka. 


To which word should 'eva' be joined? : 


MamévakKalayanthu `- ‘Vandhanani Maméva Kalayanthu ' - 
‘let the act of namaskaramreach me and remain with me’. 


When it is said ‘Mam Kalayanthu' that itself will give the 
meaning ‘let it reach me’. If it is said ‘mam eva Kalayanthu’ by 
adding 'eva', it will mean ‘let it reach me only’. In other words, 
namaskaram should cometothe one who has made the slokaand not 
anyone else. Acharya lived only for the sake of others. About 
Mahans and Acharya’s, he said they are like the Vasantha rithu 


doing good tothe world without expecting anything inreturnand he 
himself lived like them. Will such a person say that the action of 


namaskaram should not belong to anyone else and that he should 
monopoliseit? Yet, withoutthinking, some people understand like 
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this and as if that is not enough they have also changed 'Kalayanthu 
Nanye' into ‘(Kalayanthu) nanyam' and added emphasis to this 
meaning. According to our understanding ‘Nanyé(naanye)’ means 
‘all that I want is only the act of namaskaram and nothing else’. 
‘Nanyam’ (na anyam) means ‘the action of namaskaram should 
belong to me only and not anyone else’. It will be like saying 
emphatically ‘yes, it is not for anyone else’. Would Acharya have 
said like that? Some people think neither ‘Nanyé’ nor 'nanyam' is 
necessary and think that they can use 'mànye' and read the 
slokaas: 


Maméva Matharanisam Kalayanthu manyé 


The word ' mànye' is calling Lakshmi (Sambodhanam). It is 
vocative. It means ‘Oh, the one who deserves great respect’ - in the 
manner of 'Loka manya Tilak’. 


A question may be asked - ‘Although some people take it as 
‘manyé’ and you take it as ' Nanye', the word 'Mameva' is there 
meaning ‘for me only’. What is your explanation for this?’ I shall 
give the explanation. 


In any language when it is a verse or poetry or sloka, it is 
possible that the words will get displaced from their positions. 
That is why there is the practice of converting poetry into 'prose 
order'. The liberty of changing places of words in poetry is very 
much there in Sanskrit. In Sanskrit this is usual even in prose. In 
consideration of metre and the sound, it is the practice to change 
the place of words in several ways. 


Thus although the word ‘eva’ is attched to “mam *making it 
‘maméva’ it is not necessary to understand it as ‘me only’. In the 
previous line, there is the word 'vandhanani'. If ‘éva’ becomes 
part of ‘ vandhanani’ then everything will become all right. In other 
words, looking to the meaning, ‘eva’ is to be tagged on to 
‘vandhanani’ and then the meaning is to be understood. Then it 
would mean ‘Mother! Although you are capable of giving several 
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kinds of wealth, I do not want any of them (Nanyé); I want only 
‘vandanam’. Namaskara Srionly should come to me’. Although in 
the slokaitis ‘vandhanani...... mam éva Kalayanthu' it should be 
understood as ‘ vandhanani éva mam Kalayanthu'. Then the view 
that ‘the action of vandanam should reach me only’ would 
completely change and become 'the action of vandanam only 
should reach me’. It would mean Mahdlakshmi, the Thàyàr need 


not bestow any other grace but only the thought of doing 
namaskaramto Her. 


Isaid, Kalayanthu means ‘let it reach me’. This is not its only 
meaning. The root of this word is ‘kal’. It has several meanings. 
According to this, ‘Kalayanthu’ would give several meanings from 
‘let it reach me’ which we ordinarily understand to ‘let it take me 
under its care’. Acharya has used the words ‘( vandhanani mam) 


Kalayanthu' only to say that the action of vandanam should get 
hold of him tightly. 


This is what Acharya prays not for himself but for our sake. 
This is how he teaches us how to pray. Acharya wanted to show us 
the way to say ‘even if I give up the action of vandanam that should 
not leave me but hold on to me tightly’ and has made this prayer. 


The Guru of the Three Worlds 


At one place in this sthothra, Acharya has referred to 
Mahalakshmias "Thribhuvanaika Guros tharumi’ . It means the wife 
of one who is the Guru of the three worlds. Guru has the two 
meanings, namely, Acharya and father. Just as we call 
Mahalakshmi ‘Thayar’ , Maha Vishriumay have been thought of as 
"Father' and therefore referred to as Guru. Or, it may have been 
said in the sense that they are the Father and the Mother of the 
three worlds. But just as we say ‘Thayar sannidhi’, ‘Amman 
sannidhi’, about Lakshmi and Parvathi, we do not refer to the 
sannidhi of Iswaran or Perumal as ‘Father sannidhi’. It is only in 
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Kerala that the word 'Appan' (father) is used - Guruvayürappan, 
Ayyappan, Vaikathappan. 


Therefore it will be correct to take it that Maha Vishnu has 
been considered as the Thribhuvana Guru in the manner of Loka 
Guru or Jagadguru and His consort has been referred to as 
"Thribhuvana Gur6s tharuni'. When Bhagawan took Avathar as 
Krishna and as our Bhagavadhpada, He became the Guru for the 
entire world and therefore got the name ‘Loka Guru’. In the form 
of Narayana, He has done upadésa to the Naras (humans) Suras 
and Asuras at different times and became the Guru of the three 
worlds. His consort is Lakshmi. If we talk of namaskaramto Her all 
the time it cannot be done by keeping aside the husband. 
According to sasthra, it is the practice to do namaskaram to a 
dhampathi (couple). Therefore, our namaskaram should always be 
there for the Guru of the three worlds also. 


It is only our Guru who remains as Parabrahmam when the 
entire universe perishes and also as the Paraméswara who is the 
Lord of the three worlds. It is not necessary to go in search of 
finding out the Thriloka Guru. Since He is Thrimuürthi of a different 
kind and Parabrahmam of a different kind, He is entitled to our 
supreme gratitude and namaskaram and he can be reached through 
them. Therefore, 


Namasthe Namasthé Namasthé Namosthu - These appear in 
several sthothras. Let us do vandanam to Him inthe same way. 


He has as his only function the *uddharanam' of our sins. 
Therefore let the namaskaram to which he is entitled remain within 
us as the great wealth and keep protecting us. 

Guru Vandana-Nindhana : Amrutham - Poison 


In ‘Prasnoththara Rathna Malika’ Acharya raises several 


questions and gives replies. In that there is a question ‘Which is 


poison?’ - Kim visham? 


aids 


Reply:- Avathirana Gurüshuh 


This is the reply he gives. It means that showing disrespect to 
the Guruis the poison. ‘Avathirana’ means ‘disrespect’. 


The opposite of disrespect is showing respect, that is, 


thinking with all our heart and doing namaskaram is amrutham for 
us. 


(Looking into the slokas of Prasnoththara Rathna Malika) 
just as the question ‘Which is poison?’ a little later the question 
comes “What is amrutham?’ But instead of asking ‘What is 
amrutham?’ ina general manner, Acharydasks ‘What is amrutham 
to the ears? (what we say karnamrutham). 


"Padum karnanjalibih kim amrutham? ' 


Karnanjalibih - with the ears 
Padum - to drink 
Kim amrutham - whichis amrutham 


The ears are like a cup in shape. Just as we drink payasam 
(khir) with a cup, what is the amrutham with which the cup of our 
ears is to be filled and sent to our heart? 


After asking this question, he gives the reply ‘Sathupadesa’. 
Itmeans the good upadesam that the Guru gives is that amrutham. 


Because he particularly talked of the amrutham for the ear, 
instead of talking of amrutham in general, we get a point here in 
our support. We have seen that showing disrespect to the Guru is 
poison. Therefore, Guru vandanam which is opposite to disrespect 
is amrutham which is opposite to poison. Acharya also has 
concluded in the same way. ‘If showing disrespect is poison, 
vandana is amrutham; this is known even to a child; Therefore it is 
enough if only one of these - poison - is mentioned. It is not 
necessary to raise the question *what is amrutham and give areply 
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to it’ - Acharya must have thought on these lines and decided. 
Then he wanted to talk about Guru’s upadésa and thought ‘What is 
the question to which the answer 'sathupadesam' can be given?’ It 
was then that he decided to frame the question : ‘What is 
amrutham to the ears?’ 


Instead of saying ‘karnamrutham’ (what is amrutham to the 
ears) he has said ‘What is the amrutham which is filled in the cup of 
the ears and drunk?' There is a special meaning for this. 
‘Karnanjali’ means the ears which are formed as a cup. If we press 
the ear against the cheek it will be like a flower bud which is yet to 
bloom. If we leave it it will open like the blosoming flower and hear 
the sound. That is why we say 'karnanjali' . The usual meaning of 
‘anjali’ is namaskaram. When the two palms are brought together 
and held up with space between them they look like a flower with 
closed petals. 


It is only Guru vandanam which is amrutham. If showing 
disrespect to Guru is poison, it cannot be different. We have seen 
that it is for this reason he has said 'amrutham to the ears'. When 
he has made it more fine and says 'amrutham to Karna anjali’ it 
appears that by using the word, 'anjali' he wants to establish that 
namaskaram is amrutham. We understand that Acharya has shown 
that ‘anjali which is namaskaram is the amrutham for our life’. 
What is amrutham for karnanjaliis the Guru's ‘sath upadésam’ . 


Guru's efforts have in view uddharanam only 


When we analyse Prasnothra Rathna Malika, we find some 
other point also to talk about (laughs). It has brought out some 
other matter and made uddharanam. 

Prasnothra Rathna Malika begins with ‘What is the thing 
which deserves to be accepted?’ It means what is it that can be 
Elan as the base and owr life organised on that basis : Kim 
upadheyam? 
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The reply ‘Guru vachanam’ 
Then the question ‘Who is the Guru? : Ko Guru? 


The reply to this is long : ‘Adhigatha thaththvah : 
Sishyahithayodhyathah : Sathatham’. 


‘Adhigatha thaththva’ means ‘one who has learnt and 
understood the thathvas and experienced them’. 


Itis only after this ‘Durithéddharariam’ et. 
'Sathatham' means all the time. 

‘Sishyahithaya’ means for the good of the disciples. 
*Udhyatha' means one who is making efforts. 


This has already been explained - Guru means one who has 
not only the learning, knowledge and the experience but who 
passes on this knowledge and experience to others and does good 
to them. He should be all the time fully engaged in this effort. That 
is the meaning of ‘udhyatha’ - making efforts with attention. 


(In Kanakadharáà  Sthavam) when he talks of 
'Durithóddharanam' Acharya has used the same word, namely, 


*udhyatha': ‘ Dhuruthoddharanodhyathani’ - ‘Dhuritha uddharàára 
udhyathani . 


He has shown that of the several things that the action of 
namaskaram does, making concerted efforfts to remove the sins 
from inside is what comes at the end. Itis only here he has used the 
word 'udhyatha' to mean ‘to make efforts the hard way'. The 
other things are achieved by namaskaram easily without effort. 
When Acharya talks of namaskarams in plural (vandhanani) first 
of all he says 'sampathkarani' . He says that it is the easy function 
of giving wealth. He does not say that this is given by making 
effort. Itis the same in respect of enjoyment of senses and ruling of 
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kingdom. It is said ‘Samrajya dhana nirathani’ - niradha means 
engaging in an action with joy and not making effort the hard way 
but is the opposite. Making the bhakthda king is also referred to as 
an effortless function done with joy. 


It is only after finishing the functions relating to the world in 
an easy manner, Durithoddharanam which reltes to the other 
world comes. It is only here he has used the word ‘udhyathani’. He 
has shown that it is not easy even for the great power of 
namaskaramto pull out the sins which have got into us over several 
births. 


He has not used the word ‘udhyathani’ to under estimate its 
power but only for us to understand how much sin we have 
committed and how their impressions have gone into us and taken 
deep roots. 


Here, (in Prasnothra Rathna Malika) he says that Guru 
makes lot of efforts for the welfare of the disciple (udhyatha). 


What is ‘hitham’? It is the welfare of the disciples. What is 
that welfare? It is to end his Karmas. There is no other way to end 
the cycle of samsárá. A disciple seeks a Guru for attaining the 
ultimate objective of permanent bliss and this can be obtained only 
when he is released from samsara. It is only if he gets released from 
his karma, he can get released from samsara. Bringing to end the 
Karmasis actually ending all sins that is Durithoddharanam. 


Acharya says that the power of namaskaram makes great 
efforts for Durithoddharariam. When the same Acharya says that 
the Guru is making concentrated efforts for the welfare of the 


disciple, it means what he does is also Durithoddharanam. 


What has come to be in practice is that for gaining wealth 
e should go to Lakshmi and for removing the sins to the 


etc, w eee A 
Guru. Therefore, itis our duty to slightly change Acharya’s prayer 
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to Mahalakshmi and pray to the Guru. We should pray ‘The 
namaskaram we do to you who are making tireless efforts to 
remove our sins should always be with us as permanent wealth’ 
and then do repeated namaskaram to him, get the Kanakadhara of 
his grace and become blissful and light like cotton. 


Acharya addressed Lakshmi as ‘Matha’. We should change 
this as ‘Gurw’ and pray ‘we do not want anything else. Our doing 
namaskaram to you should only become our wealth. We do not 
want any other possession. The act of doing vandanam should 
never leave us. Thatis all. There is no greater possession or wealth 


than doing namaskaram by lying flat before you and offering our 
Eu at your lotus feet’ and feel the fullness. 


Thasmai SriGurave Namah. 












c/Q0/0/0/0/0/0/0/0/0/0/0/0/0/0/0/0/0/0/0/0/0/O/0/0/0/O/O/0/0/0/O/O/O/Q/Q/ > 


THE LIFE HISTORY OF 
SRISANKARA . 


QOXOXOOOO000000999090090990699999 








PRAVRUTHI - NIVRUTHI 


bout two thousand or two thousand five hundred years ago, 
ur country was in a decadent state. 


From time immemorial the path shown by the Vedhàs was 
being followed in our country. It is called Sanathana Dharma. It is 
also called the Vaidhika Matham since it is in accordance with the 
Védhas. It is only much later that foreigners gave it the name of 
Hindu religion which we too have adopted. As a matter of fact, in 
our basic religious texts, there is no name for our religion either as 
Sanathana Dharma or Vaidhika Dharma. There was no need for 
giving it a name because this was the only religion that had existed 
from ancient times. Later on those who came to our country from 
the West had to cross the river Sind. They called it the Indus and 
gave the name India to Bharatha Desam and the name Hinduism to 
its ancient religion and Hindu to all those who followed that 
religion. These names have come to stay. 


In the Sanathana Dharma which the Vedhas have given us 
there are two paths, namely, Pravruthi and Nivruthi. Conducting 
the worldly life on the right lines according to Dharma is the 
Pravruthi way. Giving up worldly life, getting released from the 
cycle of births and deaths and becoming one with the Paramathma 
is the Nivruthi way. 

Pravruthi way is to conduct the family life according to the 
rules prescribed by Vedhas and the divisions under Varnasrama 
and do anushtanas according to it which will ensure the good of the 
individual and the general good of the society. In this, depending 
on how well we do ‘karmanushtanam’, we earn purlya and go to 
swarga. But life in swarga and the pleasures there are not 
permanent. As we go on enjoying pleasures there, the balance of 
our punya keeps reducing and when it is exhausted we have to be 
born again in this world - *Punarapi jananam’. Even then since we 
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have lived in the past life according to Vedha dharma, the life after 
swarga will be one in which all comforts are available. If we live 
according to Dharma, again we will go to swarga. But even then life 
in swarga is not permanent. 


That life in swarga is not permanent is only one part of the 
story. But even the experience of pleasures there will not give full 
satisfaction. We will get complete happiness (Pürrnànandam) only 
when we can feel ‘J do not want anything hereafter. The present 
state which I have reached is a permanent one. I have nothing more 
to desire’. Both in this world and swarga, whatever may be the joy, 
there will not be permanent happiness. We cannot be in these 
worlds without various kinds of fear, sorrow, desire and anger. It 
will also be necessary to make continuous efforts to secure these 
pleasures. In other words, we will have to keep fighting. 


Not only that; will these pleasures satisfy what we are deep 
inside? There may be some pleasure to the eyes, the ears, the 
mouth, the touch, the mind and also for the intellect. But our 
Athma which is inside us cannot have any experience of happiness 
from these. Even for us who experience the happiness, the thought 
will come now and then 'What is this? There is something inside us 
which is the essence. It does not feel the satisfaction and it is only 
outwardly that we keep going in search of something which is not 


permanent and doing so many things by which we want to satisfy 
ourselves’. i 


It is only the Nivruthi way that gives complete inner 
satisfaction. Itis only the sanyasi who keeps away from the society 
and engages himself all the time in meditating on the Self and 
realises that the Athmā is the Brahmam which will secure the 
permanent state. That state which is called samadhi or 
sakshathkaram remains permanent once it is reached. In our day- 
to-day talk also, we are talking of ‘Brahmanandam’ when we 
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experience great joy. Really speaking it is only the person who has 
attained siddhi in the Nivruthi way who can know that 
Brahmanandam. It is not something which one understands as 
Brahmam and feels happy. It is the bliss of Brahmam itself which is 
Brahmanandam. One who has attained siddhi in the Nivruthi way, 
becomes Brahmam itself which is bliss. It is in that state that there 
is no fear, no sorrow, desire or anger which will pull us. There is 
no need for endless efforts also. We have to make efforts before 
attaining siddhi. But once that goal is attained, there is no question 
of sliding from it or moving away from it. Brahma süthra refers to 
this only as "Anavruthi sabdhath Anavruthi sabdhath’. The author 
of Brahma süthrà says ‘This is not what I am saying. It is said like 
this in the Vedha itself’. ‘Sabdhath’ means ‘from Sruthi’ which is 
the authority for sabdham. In Chandogya Upanishad which is like 
the crown of Sruthi it has been repeated twice like this. That is, 
permanent happiness can be obtained only by the Nivruthi way. 
What we get from the Pravruthi way are only ordinary pleasures 
which are not permanent. 


Two different paths for two different types of people 
But in the drama that is staged by Iswarā through the world 
and the people, if they are told ‘Become a sanyasi; go to the forest 
and practice sadhana; go on enquiring about Athma and get 
immersed in it’ many people will not listen to it. The majority of 
the people do not have the intense longing to realise that the Athma 
is the Brahmam which is the cause of everything and therefore they 
should become one with it. It is this intense longing which is called 
*Mumukshuthvam'. The desire to get released is 
*Mumukshuthvam'. What I have been till now referring to as 
Nivruthi way is only the jnana Marga. It is only the Mumukshus 
who are qualified to follow that path. In the whole population, 


their number will be very small. 
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Others will always be engaged in some activity. There cannot 
be any activity without involving other people and without 
external aids. It is the nature of the majority of people to keep 
doing something or the other through them. In the Gita, Bhagawan 
refers to such people who are attached to activity as ‘Karma sangi’. 
The reason why they are engaged in activity is that they have 
desire. If they have to get them fulfilled, they have to strive for it 
and engage in some action or the other. If we sit quiet, will the 
things that we desire come to us of their own? It is only to attain 
the Self, the Athma which is within us, we can keep quiet. For 
everything else, we have to engage in activity. 


From this, it is understood that each time an activity is 
performed, we move away from the Athma and go to the external. 
Pra- vruthi itself means that; it means ‘going outside’. 


The opposite of this is Ni-vruthi. What is the opposite of 
leaving a place and going outside? Is it not returning to our own 
place? Itis this ‘returning’ which is Nivruthi - returning to the Self, 
the Athma. 

Pravruthi has come to be understood as being engaged in 


activity and Nivruthi has been understood as putting a stop to 
activity and remaining quiet. 


If the majority of people are those who move away from the 
Athma and engage in external activities, can we compel them 
saying ‘You should not go like this; sit quiet and make Self 
enquiry . Even if we compel them it will be of no use because they 


will not have the desire to attain that which is the highest truth by 
giving up worldly desires. 


Even if it be so, can they be left like that? If they are left like 
that each one will try to fulfill his wrong desires, cheat others and 
the world will suffer decline. For Iswara the world will not be a 


drama that can be enjoyed but a disorderly show. What then can 
be done? 
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It is only for this the Vedhas have given to the one who 
remains engaged in activity the Pravruthi Marga to suit his attitude 
but to ensure that he does not indulge in adharma, Vedhàs have 
given him the Karma Marga in which action has to be according to 
Dharma. For the one who wants to give up activity and subside in 
the Self, the Vedhàs have given the Nivruthi Marga. When we say 
that the Vedhas have given the paths, what does it mean? It only 
means that Iswara Himself has given the paths through the rishis in 
the form of Vedha manthra. 


The two types of people have come from Him only. Is it not 
then His duty to prescribe for them a good path? If more people 
are 'Karma sangi' even that is what He Himself has made them to 
be. 


‘Yathah  Pravruthin Bhüthanam  yéna  sarvamidham 
Thatham', is what the Gità says. In this it is clearly said that 
Pravruthi has come to the Jivas only from the Iswara who is 
pervading everything. Acharya has made this more clear in his 
Bashyam (commentary) and says that Iswara sits inside a Jivaas the 
Antharyámi and engages the Jivà in Pravruthi. 


When Bhagawan talks about Karmayogam in the 
beginning (of the Gita) He says that itis Prakruthi which is the cause 
of people being ‘Karma sangi’, that is those who are keen to remain 
engaged in activity. Prakruthi is only maya. But does maya do 
anything by itself? There is the Iswara who also has that maya and 
commands it. There is a Upanishad (Swethasvatharopanishad) 
which says ‘Understand that Prakruthi is maya. Understand also 
that the one who possesses that maya - the chief of that maya - is 
Maheswara’. Bhagawan also says in Gita (VII - 14) “Mama maya 
dhurathyaya’ - ‘my maya which cannot be overcome’. Therefore 
we understand that [swará only has made the people ‘Karma sangi 
so that He can conduct his maya lila. What will beppen nier the 
people follow Nivruthi? They will destroy maya by jnàna and 
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become united with the Nirgurna Brahmam. If that happens, how 
can He have the sport in the world? We see in Bhagavatham that 
because Sanaka and others who manifested at the beginning of 
creation followed Nivruthi, Brahma created the Prajapathis and 
Marichi who gave birth to a number of children. Therefore, we 
understand that it is the divine will that His drama stage should not 
become empty by all people becoming Jnani. 


Even so, can those who act in a drama be allowed to act as 
they like? Therefore, [swara with great compassion thought ‘Even 
if these people go in the Pravruthi way, they should not misuse the 
little freedom of action that we have given them for our own sport 
and behave in a manner that the order of social life is spoiled. They 
should not be allowed to do that. They should not also engage 
themselves in wrong actions and commit sins as individuals. It 
should not also be wholly Brahmam without any drama; drama 
should not result in confusion. Although there is no permanent 
happiness gained through karma the people should not be allowed 
to sink in difficulties without having even the temporary 
enjoyments which they can get by doing purrya karma. Whether it 
is social life or individual life, there should be some order, love, 
beauty and mutual help - to put all these together there should be 
Dharma. We should lay down a path for them on the basis of 
Dharma’ and therefore gave to the world the Pravruthi Marga 
through the Vedhas. He has laid down such a path that each one 

can, according to the state in which Iswara has created to him in 
the society, engage himself in good activities and attain prosperity 
in this world and make also make the world prosperous and attain 
swarga and have their enjoyment. This part of the Védhasis called 
‘Karma kandam'. Yajnās and karmanushtanas are all included in 
this. 
He has given the path for attaining Moksha through Nivruthi 
Marga in the Upanishads which are at the end of the Vedhas. It is 
called ‘Jnana kandam’ . It is full of philosophy. 
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Mokshais different and swarga is different. Mokshamis the 
state in which permanent release is obtained from samsara. It is the 
state of the highest peace. Swarga depends upon the amount of 
punya. It gives pleasures to the senses only so long as the puriya 
lasts. 


The two fruits of karma Marga 


The speciality about karma Marga which Iswara has shown 
through Vedhasis : 


I had said that now and then we get the thought ‘We are 
continuously engaged in activity without a break. But we feel that 
what we get out of it is small pleasure and there is something within 
us which does not feel the fullness or satisfaction'. Even if such a 
thought comes,the force of the impressions supresses it and does 
not allow it to take shape as vairagya (strong determination). We 
like to be in the slush and feel that it is good. Itis only when there is 
something like death or a very big loss about which we are 
helpless, we get a little of that determination and feel that there is 
nothing we can do about this although we are engaged in action all 
the time. Usually, two vairagyas are referred to - ‘Prasava 
vairágyam' and 'smasana vairagyam' . But even that gets washed 
away like the writing on water. If we undergo sufferings like this, 
we may attain a little maturity but even in that stage it will not be 
possible for us to give up karma. We would not have gained the 
fitness to sit, meditate and enquire into Athma, Brahmam and 
Jnanam. But one day or the other, we will have the desire for 
enquiring about jnana and giving up activity. But such people may 
not be many among the Karma sangi. But there will be more people 
of this type than those who are serious Mumukshus taking to 
Nivruthi. 

The ‘anushtanas’ of karma karda which have been given by 
Iswará through Vedha, keeping in view the Pravruthi Marga, do a 
lot of help to those who follow Pravruthi and also become the aid 
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for making them fit for Nivruthi at sometime in the future. 
Paramathmahas arranged it like that. 


What Paramathma has done is that if Karmas according to 
Sasthra are done they would give two different types of fruits. For 
two different types of people who engage themselves in activities 
with two different goals in view, He has arranged for two different 
types of fruits for them to attain their goals. 


One type of people have no thought beyond the pleasures of 
the world and swarga. Iswara has given the karma karidam and 
karma Marga according to sasthras in the thought, ‘if these people 
engage in activities as they like for their own enjoyment, they will 
cause difficulties to the world and they themselves will incur sin. 
They are not able to get even the temporary pleasures which they 
seek’. Bhagawan has laid down the karma Marga through the 
Vedhas with the following thoughts about the people who are 
engaged all the time in activities : ‘You can only be engaged all the 
time in some activity. It is I who created you like that. I have also 
given you a little freedom. I have done this because I want to enjoy 
some fun. But do not make it an ugly scene instead of it being fun 
and make me feel ‘Our creation has become useless like this. Do 
not indulge in actions as you like and create difficulties for 
yourself, others and also to me. It is for preventing such a thing I 
have given the karma karidam. I have given the Karmas which will 
give you the pleasures of this world and swarga. Since your nature 


is to be engaged in activities, stop acting as the mind goes and start 
doing the Karmas according to the sasthras’ . 


In doing Karmanushtanam like this there will be difficulties 
and sacrifices. “But, if we act according to our whims and fancies, 
the problems which will come up later will be more serious than 
these. Although it may give pleasure in the short run, the long term 
consequences will be a lot of hardship. While karmanushtana and 
the observance of swadharma may be difficult for sometime 
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because they involve the observance of disciplines, incurring 
expenses etc, the gain will be happiness fora long time. Therefore, 
let us put ourselves right and act according to Iswara’s command‘ - 
this is how Bhagawan has laid down the karma Marga through the 
Vedhas. This is for those who are not bothered about experience of 


the Self or the experience of Iswarà and think that it is enough if 
they live happily. 


Ihave also referred to another type. They are those who do 
not engage themselves in Self-enquiry nor do they yearn for Iswara 
but confine themselves to activities. Yet, they think ‘What is this 
activity in which we are going round and round? What is the 
happiness we get out of it? Should we not get inner satisfaction? 
For them also Iswara has given only the anushtanas according to 
their swadharma which are part of karma kanda. Yet there is one 
difference. Those who are satisfied with the enjoyments of the 
world and swarga, follow the Karma Marga only in expectation of 
these enjoyments. [swara Himself has decreed that this Marga 
should give such fruits. But I referred to another group of people 
who feel ‘I do not want these fruits. I have no desire for these 
enjoyments which are transient. Still Ido not have the maturity to 
follow the Nivruthi Marga and my nature is to remain engaged in 
some activity or the other’. For them also Iswara has laid down 
that maturity of mind will be attained only by following the karma 
Marga according to sasthra. The same karmanushtana which stops 
with giving the fruits to those who have such fruits in view, if 
performed without the desire for the fruits with the thought "This 
is Iswara’s command which He has given through the Vedhas. 
Therefore we obey it and do the anushtana. But we do not want 
any fruits or happiness on account of this’, it gives purity of mind. 
If one starts doing his actions without desire of gain or happiness 
for self but with the thought ‘We will do it because this is what 
Bhagawan has laid down for the world to function in an orderly 
manner’ - If he starts doing all the Karmas which have been 
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prescribed for him with the thought ‘I am doing it only to please 
Him : Parameswaraà Prithyartham' - the impurities in his mind will 
gradually get reduced and disappear. After he attains such purity 
of mind, it will be possible for him to give up action. His natural 
tendancy to remain engaged in action without rest will subside and 
it will be possible then to gradually move to the Nivruthi Marga 
through meditation, enquiry etc. 


Thus, there are two kinds of fruits for the karma Marga. One 
is the happiness that is gained in the world and swarga directly by 
the action. The other is purity of mind which is gained by 
dedicating the actions to Jswara and giving up all desires for its 
fruits. Gaining purity of mind is not an end in itself. It creates the 
fitness to move to Jnana Yoga otherwise called Nivruthi Marga. 


Although I talk of two types of fruits in reality it is only the 
temporary happiness that the actions give in the world and swarga 
as the fruit of actions. Even when a person acts without the desire 
for its fruits but because he cannot remain without engaging in 
action and also because by doing the action according to the rules 
of swadharma he develops a certain discipline and it helps the 


society to live an orderly life if he gains purity of mind that is not as 
a direct fruit ofthe action. 


What is the fruit of growing a vegetable garden? We get the 
vegetables needed for our daily food. But there may be some one 
who does not need vegetables for his daily food. He is having some 
worry - business loss, the loss of a son etc - and he engages himself 
in tending a garden so that he can forget his worry. But if itis asked 
what is the fruit of his tending the garden, can it be said that it ends 
his sorrow on account of the loss of his son? 


In the same manner, the purity of mind which a person gains 
by acting without a thought for the fruits of his action in this world 


and swarga cannot be said to be the fruit of his action. That is what 
he gets as Iswara’s prasad. 
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Iswara thinks ‘Although he does not want the direct fruits of 
his actions, he engages himself in karmanushtana because it is our 
command and for pleasing us and also keeping in view the order 
and discipline in the society. For the sake of this attitude, let us 
remove the impurities of his mind’. 


It is true that karma which is inert does not give any fruit 
directly. It is only Iswara, the Phaladhata, who gives it. But He 
makes a distinction in this itself that the fruits gained in this world 
and swarga through external agencies are the direct fruits of karma 
and the purity of mind which is an inner gain is His prasad. 
Therefore purity of mind is not considered as the fruit of 
performing karma. In Gita and other sasthras also, the fruit of 
karma and sacrificing the fruit of karma are mentioned only in this 
sense. Purity of mind is not the fruit of karma but what is gained by 
sacrificing the fruits of karma. 


To those who are not competent to follow the jnana Marga 
but are also not fully satisfied with the enjoyments gained out of 
their actions, Bhagawan says ‘Since you cannot give up activity 
you go on performing the actions. But do not have desire for the 
fruits of your action. Sacrifice the fruits and perform the actions 
only for my pleasure. By doing so, you will gain purity of mind in 
course of time and then you can enter jnana Marga’. Here karma 
Marga attains the superior status of Karma Yoga. Jnana Marga is 
always Jnana Yoga. 

Yoga means to unite, to put together. In the sasthras relating 
to spirituality the paths which help in joining the Jiva to the highest 
truth are referred to as Yoga. It is not that each of these paths will 
take a person to the final goal. Itis enough even if itis like a cul 
byelane which gets connected to the main road. Thatis also Yoga. 
Jnana Yoga takes one directly to the goal. Karma Yoga takes one to 
that main road. It may take several births but one day or the other, 
it will reach to the main road. 


189 














Decline of Karma Yoga With The Passage of Time 


Even at the time of creation, Bhagawdn gave out the 
Pravruthi or Nivruthi Margas through the Védhas with the thought 
‘the universe should be a big drama for us with different types of 
living beings with different attitudes. For this they should have a 
little freedom but it should not lead to disaster’. 


In the previous yugas, people chose the Marga of their liking 
and attained greatness. Some people took to the Nivruthi Marga 
and others took to the Pravruthi Marga. In this there is one 
important thing : All the people ensured that the freedom given to 
them was kept under check, subjected themselves to Jswara and 
had the thought that whatever they did was to be done only to 
please Iswara. Therefore, their desires did not cross the limits. Due 
to this even though up to a certain time they kept performing the 
actions for the sake of enjoyments, later their attachment to such 
enjoyments became less and less and they thought of redeeming 
their souls. But they also had the realization that they did not have 
the fitness for ‘jnana nishta’. Therefore, they had followed karma 


Marga as Karma Yoga itself by sacrificing the fruits of their action 
in order to take them to the path of jnana. 


In those times, Pravruthi Dharma was in the highest state as 
Karma Yoga. After progressing in this Yoga and gaining purity of 


mind, they took to sanyas and followed the Nivruthi and attained 
Moksha. 


In Dharma sasthra, Vanaprasthyam and Sanyasam have been 
laid down after Gruhasthasrama as a way of life. Therefore it 
appears that they had followed this in those days. It is seen that 
although up to a certain age, they were engaged in action for the 
sake of enjoyment later they curtailed their attachments and 
started doing their actions as ‘Nishkamya Yoga’. This is what 
Kalidasa has said about the kings of the Solar dynasty in his 
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Raghuvamsam - in their younger age, they were attached to 


worldly enjoyments but in their final years they gave up their 
bodies as yogis. 


Perhaps even in those times, there would have been many 
who would not have performed karma as a Yoga. But they had 
great reverence for karma yogis and jnana yogis and had the 
realization ‘although we cannot be like them, the path they follow 
is the path for permanent good’. They made no attempt to 
establish that the karma Marga which they were following (devoid 
of Yoga) was great. 


Then people started having more and more desires. 
Therefore, performance of karma only for the sake of fruits also 
increase. Sacrificing the fruits of action and gaining purity of mind, 
going the Nivruthi way kept decreasing. Those who performed 
karma like this began thinking ‘This is the right way. This is the 
tool for gaining the highest objective. The sanyasa Marga which 
gives up karma is entirely wrong’ - thus they even gave this as a 
philosophy. They gave up Iswara, Athmasakshathkaram (self 
realisation) etc and gave the Siddhantha that ‘the Karmas 
performed according to the Védhas give fruits on their own. There 
is no Iswara who is the phaladhata and there is no bliss of Moksha 
devoid of activity. By performing the Karmas laid down in the 
Vedhàs for the sake of the Karmas we will go to swarga. Even 
assuming there is something like Moksha beyond swarga, how can 
that be gained without doing anything but merely doing jnana 
vichara (enquiry)? What we have to do till the end is only karma. 
If, through that, Moksha can be gained, let it come’. - This was 
their philosophy. 

Upanishads which are at the end of the Vedhas speak of 
Nivruthi, jnana, sakshathkara etc. They are called Gara part 
(latter part) of the Vedhas. Rejecting this jnana kanda and 
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accepting only the karma kanda which forms the first path of the 
Vedhas is the philosophy called ‘Parva Mimamsai’ or ‘Karma 
Mimàmsaài' . Mimamsai means ‘research on a good thing’. 


The philosophy that was established on the basis of jnàna 
kanda which is the latter part of the Vedhas is called ‘Uthara 
Mimamsai . But it has become the practice to call it Vedantha. 
Since it is the sasthrà relating to the Upanishads which are at the 
end of every Vedha saka, it has got the name Védantha. It has also 
become the practice to refer to Pūrva Mimàmsài as merely 
Mimamsai. 

The Upadesas of The Two Margas 


From the time of creation, Bhagawan has been sending great 
Acharya’s in a line and through them had the two Dharmas, 
namely, Pravruthi and Nivruthi spread. Since it is Nivruthi which is 
the attainment of the final Moksha, He Himself became its Guru as 
Dakshinamuürthi. That is the form of Paramasiva. He is the main 
God for Nivruthi. Vishiu also gave upadesa of Nivruthi through His 
avathars as Hamsa, Dattatréya and Hayagriva. But in all these, He 
did not show as much power as in the Dasavathara. 
Dakshinamarthi, Hamsa and Hayagriva did not move about in the 
world and give upadésa or jnana. Dakshinámürthi will not give 
upadésa through word of mouth but will bestow the experience 
itself directly. When we pray to gods, many of the prayers are 
fulfilled. The particular god does not appear and fulfill it but does it 
in a subtle manner. In this way, there have been and there are 
people who had prayed to Dakshinamürthi, Hayagrivar and others 
for jnana and obtained their grace in a subtle manner. Even 

ordinary people will know that in a Siva temple there will be the 
god who gives jnana in the form of Dakshinamarthi and will stand 
before him for a moment with closed eyes even if they do not know 
what is jnana. The same thing cannot be said about Hayagriva- 
Therefore it is only Paramasiva who is considered important for 
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Nivruthi. Those like Dattatreya, Sanaka and others who moved 
about in the world were also the avathars of Vishru's aspects. 
They also gave upadésa of Nivruthi in the world. But they did not 
consider that upadesa only was their function and philosophy and 
go about preaching to the people. 


It was not necessary for Paramathma to do this much 
directly for Pravruthi Dharma. Giving up actions, giving up the 
mind and going through Nivruthi is difficult for the people. 
Therefore He sent several great persons for doing upadésa and He 
himself gave upadésa. Since it is human nature to function with the 
mind and activities what was taught by the guru as prescribed in 
the Sroutha Smartha sasthra was considered adequate. 


Even then Bhagawan had to give upadesato Vivasvan, that is 
the Sun, the secret that if the karmanushtanas are performed 
without desire for the fruits, they will give purity of mind and 
become Yoga. The Sun gave upadesa of Pravruthi Dharma, that is 
Karma Yogà, to Vyvasvatha Manu who is the chief of our 
Manvanthra*. Vyvasvatha means the son of Vivasvan. Vyvasvatha 
Manu gave the upadesa to his son, , who was the first king in the 
Solar Race. This is how Pravruthi Dharma was followed as Karma 
Yoga for along time from generation to generation. 


Bhagawan has said in Gita that He had given upadesa of 
Karma Yoga to Vivasvan and that through several generations and 
Rajarishis, it continued to be practiced. In Gita, upadesa has been 
given of both Karma Yoga and Jnana Yoga. Along with that there is 
the upadesa of BhakthiYoga also to which I have not yet referred. 


* Brahma’s day time during which He functions consists of one 
thousand ‘chathur yugam'. Creation is active during that period. 
When Brahma’s day time ends His night which also consists of one 
thousand ‘chathur yugam’ commences. Brahma then sleeps. 
Creation also will become actionless and subside. That is called 
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pralayam. When the night ends and day commences. Creation will 
start again. During the thousand ‘Chathur Yugams’ when creation 
is in operation fourteen manu will appear and rule over the 
creation. The period of rule by one Manu is called Manvanthram. 
At the end of the rule of a Manu, there wil be a Manvanthra 
Pralayam. The next Manu will appear as the first citizen of the 
would and bring up the human race. Now, in the Swétha Varāha 
Kalpam we are in the Manvanthra of the seventh Manu, 
Vaivasvathar. 


Bhakthi 


Since the distinction was made only between Pravruthi and 
Nivruthi, that is engaging in activity and giving up activity, only 
Karma Yoga which is activity and Jnana Yoga which is giving up 
activity and engaging in dhyana and vichara were dealt with. 
Bhakthi involves activities like püjà and rituals. It will take one to 
the stage of dhyana completely devoid of action, ‘Savikalpa 
samadhi’ etc. Bhakthi will take one to the highest state of unity 
with Him. 

In the world, there will be more people who are not 
concerned with Yoga, Vedantha, Mimamsa and philosophical 
research. For all these people, it is only bhakthi which is natural 
even if it is of a small measure. Here, we do not talk about the 
atheists and the Mimamsakas who are not concerned with Iswara. 
But for the ordinary people, the thought will be there ‘there must 
be a great power which is the cause of this world and the conduct 
of its affairs. We have to subject ourselves to it’ and will have the 
thought of practicing bhakthi to some extent. Even the ‘Karma 

sangis’ do not accept the Mimamsa philosophy that there is no 
need for Iswara who is the Phaladhata. They will consider Him as 
the all powerful and pray to Him for fulfilling all their wishes 
whether it is money, education, health, promotion etc. Although 
they will be making efforts on their own for achieving these, they 
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will know that it will be possible only through His grace and 
therefore will be practicing bhakthi. Although some people may 
say ‘This is not bhakthi but it is merely commerce’ those who 
practice bhakthi believe it. Even if those who are knowledgeable 
ridicule the persons who pray to different Devathas for gaining 
different fruits without realizing that it is only one God who 
bestows His grace through different Dévathas, they have at the 
back of their mind true bhakthi to one Paramathma also. 


Since desires are also according to the qualities of different 
persons, worshipping different gods for getting those desires 
fulfilled adopting a way of worship which is according to their own 
attitudes, certain wrong practices crept into worship. Just as 
Karma Yoga declined in the hands of the Mimamsakas, 
BhakthiYoga also came down to a low level. Bhagawan has talked 
about this also in Gita. In ‘Jnana-vinjana Yogam’ He has talked of 
those who worship several Dévathas for getting several desires 
fulfilled and those who worship only the one Paramathma. Then 
before concluding, He says in ‘Sraddha-Thraya-Vibhaga-Yogam’ 
‘those who are of sathva gua worship the Devathas, those with 
rajo gurià worship the yakshas and rakshasas and those with thamoó 
guna worship the Bhüthas and préthas’. Very obscene ways of 
worship, human sacrifice and other cruel practices are part of these. 


I wanted to say that bhakthi exists at different levels - from 
the highest state of Nivruthi in which one becomes He Himself to 
offering human sacrifice. 


It may be asked, ‘when only Pravruthi and Nivruthi can be 
opposites how can there be a third one?’ That is why only karma 
and jnana was mentioned and bhakthi which is natural to all people 
and takes them from the lowest state of karma to the highest state 
of jnana has been omitted. Even the Jndni who has had the 
experience that the world is ‘maya’ melts in bhakthi in the thought 
‘what all sport is being played by the Paramathma who is the 
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controller of maya. There are great devotees who have discarded 
jnàna and also the activities of the world and are engaged in 
meditating on His greatness and experiencing Him in His various 
aspects like vatsalya (parental affection). There are people who are 
in Pravruthi but keep praying that He only should grant them jnana 
and take them to Nivruthi. Karma yogis have to acquire mental 
concentration along with purity of mind to become qualified to 
move to Jnana Yoga. Since the thought of Iswarà only helps to keep 
the mind concentrated, they too follow the way of bhakthi. In 
addition, they think of Him as the Phaladhata, dedicate the fruits of 
their action to Him and practice bhakthi. Even those like us who 
are not yogis but who engage tirelessly in activities with the desire 
for fruits say, ‘I will break coconuts. I will do angapradakshinam. 
Please do this for me' and do something which we imagine is 
bhakthi. There are also those who indulge in disgusting activities 
like having drink, sex, offering animal sacrifice etc imagining that 
they are practicing bhakthi. 


Whatever it may be, it has to come within Pravruthi and 
Nivruthi. That is why the two only have been mentioned. But along 
with referring to Pravruthi Dharma as karma kanda of the Vedhas 
and Nivruthi Dharmd as the jnana kanda some people talk of 
Upasana kanda of the Vedhas for practicing bhakthi. In Gita, the 
three Yogas namely karma, bhakthi and jnana have been clearly 
dealt with. The first six chapters deal with karma, the next six 
chapters deal with bhakthi and finally the last six chapters deal 


with jnana. 
The Yogas dealt with in Gita 


Apart from dealing with the three important Yogas, 
Bhagawan has given the name of a Yoga for each of the eighteen 
chapters. Sankya Yogaand Karma Yoga are Nivruthi and Pravruthi 
Margasrespectively. The twelfth chapter deals with Bhakthi Yoga. 
In addition to these, there are Dhyana Yoga, Rajavidhya - 


196 


Rajaguhya - Yoga, Vibhuthi Yoga, Purushothama Yoga etc as 
different capations for the eighteen chapters. The first chapter is 
called Arjuna Vishadha Yoga. Thatis, even Arjuna’ s despondency 
has been given the name of Yoga! 


If itis asked ‘Did Bhagawan give heading like these to each 
chapter? He only kept on conversing with Arjuna. How did these 
headings come up?' I will not be able to answer it. The faith which 
has come through generations that Gita is what was preached by 
Bhagawan is enough. If Vyasa who had included it in Bharatham 
had given the title to the chapters, even that is as good as Bhagawan 
Himself having given the titles. Vyasa also is an Avathar of an 
aspect of Bhagawan. 


Why is Vishadham (despondency, sorrow) referred to as 
Yoga? Is it not because of this that he came to think of matters 
relating to the soul? That is the reason. Till that time, he had 
fought victoriously with many without any confusion in the mind 
and got the name ‘Vijayan’. It is only now when he saw in 
Kurukshethra his grandfather Bhishma, Drorià his acharya, the 
Kauravas who were his paternal cousins, he became confused and 
thought ‘What have I to gain by defeating them and ruling this 
kingdom? Itis better to give up all these and seek alms’. This is not 
a virakthi (aversion to something) that was born out of the mind 
having matured. Till now he fought with others with great prowess 
without any thought about whether it is violence or non-violence. 
But now because of his foolish attachment born out of anjnana that 
‘these are my people’, he thought like this. Bhagawan chastises 
him because he who had to fight a Dharma yuddha became so 
foolish. Yet is it not because of such a confusion that he could 
think of something else other than royal enjoyments, namely, 
Nivruthi? Is it not because of this that Bhagawan was also able to 
give him upadesa of the true philosophy? Till then, Bhagawan 
could only help him by arranging Subhadra’s marriage to him even 
by indulging in stealthy ways etc but He could not open His mouth 
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to give him upadesa of jnàna. Therefore since somehow even 
Arjuna’s ‘vishada’ ended in something good, it has acquired the 
name ' Vishada Yogam'. 


When Bhagawan did upadésa to Arjuna, He referred to all 
that are aides for becoming one with the Paramathmd as Yoga. If 
‘joining together is the meaning for Yoga, whatever is of help in 
joining one with the Paramathmd is Yoga. When it is said ‘He is 
under the period of Yoga, he earns a lot’ what does it mean? It 
means that according to the horoscope, the planets have come 
together (joined) in benefic places and therefore all good is 
happening to him. Although there are several Yogas like this 
(coming together) which is the noblest Yoga? Is it not uniting with 
Paramathma? That is the greatest truth of the Vedhas. 


Advaitha which is the permanent Yoga 

Upanishads say that even in joining like this ( Yogà) itis only 
uniting with the Paramathmà permanently the highest state. When 
we say ‘permanently’ we mean it in relation to time. That is also 
not wrong. ‘Antharam’ means ‘a gap’. ‘Nirantharam’ means ‘there 
is no gap between two things’. To say that nirantharam is ‘without 
a gap in time’ is correct. But ‘time’ is the view we add additionally. 
Nirantharam only means ‘without a gap’. If we do not try to bring 
in ‘time’ and ‘space’, nirantharam has the only meaning ‘that 
which has no gap’. If Nirantharam is used in regard to joining the 
Paramathma, it only means they are united in such a manner that 
there is no space between Him and the Jivathma. Till two things 
join together and become one, there will be some gap. Even if there 
is alittle gap, it means that we are making the distinction that He is 
there and we are here. Till there is such a thought, there will be the 
fear “Will this gap increase?’ Therefore, we should become one 
with Him without a gap and become He Himself. This is the highest 
Yoga which the Upanishads give, namely, Jiva-Brahma-Abhédha- 
Yoga. It is said in Brahmavalli (it is also called Anandhavalli) of 
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Thaithiriyopanishad ‘If there is even a little gap, even if there is a 
little distinction, there will always be the fear when the union may 
come to an end'. Before this it is said that it is only when the 
Mumukshu remains stable in Brahmam he attains ‘Abhaya 
prathishtai’. Advaitham only means that the Jīivāthmābecomes one 
with Brahmam without a distinction. 


Bhagawan gave Gita upadesam only to talk about this great 
Yoga of Jiva-Brahma-Abhedham. But because if upadésa of 
Nivruthi Marga is given to Arjurià who was a Kshathriya and a hero 
of actions, he would not be able to absorb it and follow it, 
Bhagawan first talked of Karma Yoga as important, then of several 
other Yogàs and ultimately talked of ‘Moksha-sanyasa- Yoga’ . But 
since Arjuna could reach the state of Jnana nishta only by following 
Karma Yoga, Bhagawan gave him the promise that if he dedicates 
all his actions to Him who is the Phaladhata, He would redeem him 
from all sins. He ended His upadesa with ‘Do not sorrow - ma 
susah’ consoling him with great compassion. 


The resurgence brought about by Lord Krishna 


Krishna tells Arjuna ‘I had given this upadesa first to the Sun 
and then it came down through Jkshvaku and the generations 
following him and in course of time it suffered decline. Ihave come 
to give you my bhaktha and friend the same upadésa and give it a 
new life.’ with Arjurià as a pretext, He gave the upadésa to the 


whole world. 


‘Imam vivasthe Yogam prokthavan-aham avyayam 

Vivasman manave praha Manurikshvakave abravith 

Évam Parampara praptham imam rajarshayo vidhuh 

Sa kaleneha mahatha yogo nashtah paranthapa 

Sa evayam maya the (a)dhya yogah prokthah purathanah 

Bhaktho (a)si me sakha chethirahasyam hyethadh "un 
(IV-1-3 
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‘I had given upadésa of this imperishable Yoga to the Sun. 
The Sun gave it to Manu who in turn gave it to Ikshvaku. The 
rajarishis had known this Yoga which has come down through 
generations. Oh Arjuna! With the passage of time that Yoga 
suffered decline. You are my bhaktha and friend. It is that ancient 


Yoga which has been taught to you now. It is the greatest of 
secrets’. 


The Yoga which Bhagawan refers to here is only Karma 
Yoga. It is this Yoga which the rajarishis had preserved and 
protected over a long period and which had declined when Krishna 
came on the scene and therefore He wanted to give upadésa of the 
same to Arjuna who belonged to the royal clan. This is what you 
will find from the immediate context of Gita. But even at the 
beginning of the first chapter - just as He said that He had given 
upadesa of Karma Yoga to the Sun He has said ‘I have given 
upadésa of both Jnana Yoga and Karma Yoga to the Sanyasis who 


were Sankyas and those who followed the Nishkamya Karma 
Margaand were called Yogis. 


Loké(a)smin dhvi-vidha nishta pura proktha maya (a)naga 
Jnana yogéna sankhyanam karma yogéna yoginam (III-3) 


Therefore it is clear that Krishna took the Avathàr not only 
to bring about resurgence of Karma Yoga for the benefit of those 
who followed Pravruthi but also of Jnana Yoga for the benefit of 
those who followed Nivruthi. When it is said ‘These two Yogas’ it 


means ‘including all the Yogas' . Whatever it is it must come under 
either Pravruthi or Nivruthi. 


Even the Rajarishis who came in the line of Ikshvaku who 
had preached the Pravruthi Dharma refining it as Karma Yoga must 
have preached Jnana Yoga also to some extent. Whatever might 
have been their position, Lord Krishna definitely brought about 
resurgence of both Pravruthi and Nivruthi. In Gita, He had talked 
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about all the Yogas. Yet He starts the upadesa with Sankya Yogam 
which is for the jnanís and ends it with ‘Moksha Sanyasa Yogam'. 
Therefore, we see that he establishes only the Nivruthi Marga 
which leads to the attainment of Advaitha through jnana. In many 
places Bhagawan glorifies Karma Yoga to such an extent that many 
people think that Gita talks about Karma Yoga only. The reason 
for this is that Arjurà who received the upadésa of Gita from 
Krishraas a direct disciple was qualified only for Karma Yoga. 


The purpose of Krishna Avathàr is to bring about the 
resurgence of both Pravruthi and Nivruthi, finally establish the 
attainment of Moksha through jnana and the ages old Vaidhika 
Dharma. In the preface to his commentary on Gita (Gita Bashyam) 
Acharya has made this clear. 


Although Krishria Paramathma clearly says that Karma Yoga 
which He had preached to the Sun and which had come down 
through the rajarishis and was shining for a long time had declined 
during His time, it is clear from Gita that all the Margas must have 
suffered decline. Although the decline was not as steep as in 
Kaliyuga, it is seen that towards the close of Dwapara yuga when 
Krishi took his Avathar, all the Margas had suffered decline to 
some extent. In one place He chastises those who pretend as if they 
have brought the senses under control but mentally dwelling on 
the little pleasures of the senses as a hypocrite (mithyacharas) 
(ChIII-6). This shows that even in those days there were Vedanthis 
who gave the appearance of following the Nivruthi Marga but had 
actually slided from it. Even before commencing the upadésam in 
the second chapter, he has abused the Mimamsakas (1l -42 -43 ). 
He says that instead of taking the essence of the truths in the 
Vedhas, they dissected the words of the Vēdhās grammatically and 
found pleasure in it and refers to them as ' Vedhavadharathar' 
(supposed followers of Vedhas). It is because the Mimamsakas 
understand it this way, they say that the very object of the Védhas 
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is to prod man to action and not take to jnàna vichàràas sanyasi by 
giving up action. He abuses these people who engage themselves in 
karma only for fulfilling their desires as ‘Kamathma’ and 
“swargaparah’ - ‘those who do not go in search of the eternal bliss 
but seek the Dévaloka for the sake of enjoyment.’ He also 
condemns them as those who lecture in a very attractive manner 
about exhaustive rituals which actually push the persons into the 
cycle of birth and death because it is only through this they get 
wealth and enjoyment. He says ‘Pushpitam vacham’ meaning that 
these people win arguments by using flowery language. In English 
also we call this ‘flowery language’. He calls them 'Avipaschitha' 
those with poor knowledge. This shows that in Krishna’s time, 
Karma Yoga also had declined. 


I have already referred to the fact that in Bhakthi marga also 
several wrong practices had crept in. I have said that those of rajo 
and thamo gurià worship everything including as base as yaksha, 
rakshasas and bhütha prétha. The purpose of Krishna Avathar was 


to remove the decline that had taken place in all the Margas and 
bring about resurgence. 


You all may know that Krishna said that he took the Avathar 
for re-establishing Dharma. I started with the statement that 
Dharmais of two kinds, namely, Pravruthi and Nivruthi. Krishriais 
not prepared to give the name Dharma to Pravruthi Marga till it 
becomes “Nishkamya’ Karma Yoga which would bring about the 
maturity for progressing towards Nivruthi. However much one 
may do karmanushtanam according to Vedhas it will be of no use if 
it is done only for fruits. His view is that giving up the fruits of 
action and taking to the Nivruthi Marga which gives permanent 
happiness and attaining the mental maturity for the same is only 
useful. What He said was only what has been said in Vedantha. 
Acharya also made it shine brighter. Only if Pravruthi is 
transformed into Karma Yoga, purity of mind will be attained 
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through it, attachment to karma will go and it will be possible to go 
to Nivruthi through jnàna vichàram.' If the philosophy of 
Mimamsa that one should engage oneself in karma throughout life 
for the sake of fruits is accepted where is the scope for Nivruthi 
Marga? In his time, Nivruthi Dharma suffered harm more 
particularly and therefore He took Avathar to re-establish both 
Pravruthi and Nivruthi. 


Krishna and Sankara 


What is the subject we have taken up for discussion? We 
wanted to hear the life story of Bhagawadpadha. It may be thought 
that instead of starting with the details of his birth, we have started 
with Pravruthi and Nivruthi and instead of Sankara Avathara we 
are talking about Krishna avathara. 


The situation that prevailed at the time of Krishna avathara 
became more serious and therefore there was necessity for 
Sankara Avathara. It is only in accordance with the promise 
Krishnuà gave that Sankara Avathara had to take place. There 
would have been no Acharyaif there was no Krishna. He is the one 
who spread ‘Bhaja Govindam' all over the world. It used to be said 
that at the place of his birth the idol in the temple which was the 
family deity was only Krishia. If today when we say ‘Jagadguru’ it 
means our Acharya, it is Krishria Paramathma who got that title 
before him. There is a sthothra 'Krishnam Vandé Jagadgurum '. For 
the Gita which that Jagadguru (Krishna) gave as upadesa, this 
Jagadguru (Acharya) has made commentary. Above all if our 
Acharya’s Avatharam came at a time when Dharma had greatly 
declined and adharma had the upper hand and if even today we 
listen to his story with joy, it is because Krishna Paramathma had 
already promised that such an Avathar must take place in this 
situation . All of you might have heard His promise : Dharma 
samsthapanarthaya sambavami yuge yugé’. The sloka earlier to 


this is : 
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Yadha Yadha hi Dharmasya glanir bhavathi Bharatha 
Abyuthanam adharmasya thadhathmanam srujamyaham 


It means "Whenever there is danger to Dharma and adharma 
raises its head I will myself take avathar and come’. This is the 
promise He made. It is to keep up this promise that later on Sri 
Sankara avathara took place. It is for this reason that it is 


appropriate to first refer to Krishria avathara and then talk about 
Sankara Avathara. 


Let the story of Sankara Avathara wait. Should we not know 
why he took the Avathar? That is why I have talked about 
Pravruthi, Nivruthi, Karma, Jnanam, Bhakthi etc. It is for making 
the resurgence of all these paths that both the Avatharas appeared. 
Acharya’s avatharam took place at a time when all these paths had 
suffered greater decline than at the time of Krishna and it was 
Acharya who brought about the resurgence. 


Avatharas of Earlier Times 


Even before Krishna avathara, there were seven Avatharas 
starting from Matsya and upto Rama. Since Balarama the eighth 
Avathar was also Krishria’s contemporary I have stopped with 
Rama. Those avathars did not come to give upadesa about 
Pravruthi and Nivruthi. Even though they might have given a little 
upadesà here and there, that was not their objective because in 
those times the atmosphere was not such that Bhagawan Himself 
had to come to do upadesam. Bhagawán has said that Karma 
Yogam was being practiced continuously through generations 
from the Sun, Manu, Ikshvaku and the others of his race. In the 
same manner Jnana Yoga and BhakthiYoga also came down 


through generations in the form of Guru and sish ya. People were 
generally following the right path. 


In those times, the avathars came to destroy the asuras and 
rakshasas who were indulging in cruelties. Once the action of 
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destroying was over, people continued to live on the right path 
without any fear. Instead of Bhagawan Himself having to take 
Avathar for the purpose of giving upadesa the great persons 
(Mahans) were doing it. The people were taking to the Pravruthi or 
the Nivruthi Marga according to their own attitudes. 


Although in order to show the greatness of jnana to the 
world Bhagawan did upadésam through Dattar and Hamsar (His 
avathars) , it was not necessary for this purpose to use the power of 
Iswara in a big way. It is only when something is very much 
damaged, it will be necessary to use a lot of power to bring it back 
to shape. That is why the avathars which came for destroying the 
asuras and rakshasas have been said to be Bhagawan’s own 
powerful ten avathars. The Avathar which He had taken as Nara- 
Narayana, Kapilar, Dattar, Vyasar and others are considered the 
avathars of His aspects (amsa). Avathars are said to be twenty four 
in number which include the Dasavatharas, the Avatharas which 
came for giving Jnánopadesam, Dhanvanthri, Mohiniand others. 


After Rama Avathar and before Krishua Avathar what 
happened was that asuras-rakshasas instead of being as a separate 
class, entered into human forms as several kings. Kamsa, 
Jarasandha, Kauravas and others though born as humans had the 
qualities of asuras. Parasurama also started with the destruction of 
aroyal family which was haughty. But later, he started killing even 
those kings who were not haughty and finally got defeated by 
Rama. It was in Krishia’s time that several asuras in the form of 
kings were indulging in atrocities. There were real asuras also such 
as Narakasura, Bhakasura, Banasura and others. These asuras and 
other kings who were more cruel than the asuras were doing harm 
to Dharma Marga during the time of Krishra avathara. But the 
general people who were much more in number than these asuras 
and kings were following the path of Dharma. Although there Dea 
those who were engaged in doing useless Karmas as Kamathmas, 


205 








iai ines 


those who were following cruel ways of worship and those who 
were hypocrites pretending to have gained jnana, those who were 
following the right path were much larger in number. Yet Krishna 
Paramathma thought that bad things should not spread like a 
disease and through Arjunà gave upadéesà of Pravruthi and 
Nivruthi. 
But it cannot be said that He took Avathar only for this. He 
had several other things in view and therefore took Pürnàvathàram 
with full Iswara sakthi. The earth suffered due to the atrocities of 
asuras who were in the form of kings and Bhümadevi appealed to 
Brahma. He took her and the Devas and went to Maha Vishiu and 
appealed to Him. It is said in Bhàgavatham that Mahà Vishnu 
listened to what all was reported by Brahma and therefore took 
Krishna Avathar. He came with full divine power in that Avatharto 
destroy the asurās who were in the form of kings and thereby 
reduced the load on Bhümadevi, to give upadeésa of good paths and 
do whatever could be done both as God and a human being. He did 
several things - from stealing butter and getting beaten by 
shepherd women to performing Rasakrida with them, lifting up 
Govardhan, giving Viswarüpa dharsan and other big things and 
small acts like driving the chariot, going as emissary etc and 
bestowing His grace on Paridavas, Draupathi, Kuchelà and others 
in a manner that the world wondered at His affection for His 
devotees. One of His several acts is giving upadesa. That was not 
the whole job. It was only after He had spent three fourths of His 


life on earth in human form that He opened His mouth as 
Jnànacharya and gave Gitopadesa. 


Later, before He returned to Paramapadham after finishing 
His sports in human form, He gave another upadésa to His great 
bhaktha, Uddhava Swami. That upadesais called ‘Uddhava Gita’. 
The upadesà given to Arjunahas come to be called ‘Bhagavad Gita’ 
after Krishna who gave the upadesa. But the upadésa that He gave 
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as the last act of His Avathàrá has come to be called Uddhava Gita 
after the one who received the upadesam. 


Kaliyuga : In the Early Stages and Later 


Kaliyuga started sometime before Krishna returned to 
Paramapadam. But whatever Bhagawan had done ensured that 
things did not go very bad in the world. Vedha Vyasa Bhagawan 
who was an Avathar of Bhagwan’s amsa classified the Vedhas to 
suit the anushtands of the people of Kaliyuga whose power is less. 
By this - the karma karidà and jnàna karda - he ensured that 
Pravruthi and Nivruthi Margas did not suffer. In addition to that, 
he put together the spiritual truths which are spread widely in all 
the Upanishads as an essence and gave it in the form of Brahma 
Süthram just as putting together gems in a thread and helped the 
world. For the spiritual upliftment of the ordinary people, he gave 
the eighteen Puranas and nurtured the Bhakthi Marga. Because of 
all these, majority of the people followed the right path even two 
thousand to two thousand five hundred years after the setting in of 
Kaliyuga. 

There is precise calculation that Kali was born (commenced) 
in 3102 B.C. When we do sankalpam everyday before 
commencing a vaidhika karma, we state the progress of ‘kali yuga’ 
in terms of years starting from the year of Brahma’s life, the 
particular kalpa in it, the particular ‘manvanthram’ in that kalpa, 
the year in the particular yuga of the cycle of ‘chathur yuga’, the 
ayana in the year, the rithu, the month, the paksha and upto the 
thithi on that day. Since sankalpa is being repeated from ages we 
know beyond doubt when kali yuga started. It is because of this 
that for approximately two thousand years, that is, up to two 
thousand five hundred years before our time, world was 
progressing on the right path to some extent (The year of 
Sankara’s Avathara has been referred to in this manner on the 
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basis that he lived two thousand five hundred years back. Details 
can be seen in the section ‘Determining Sri Sankara’s period’. ) 


Yet since yuga dharma and empowering the Kali Purushd are 


part of Bhagawan’s sport, mischief of Kali Purusha started 
increasing. 


The Great Danger of Kali : The Deceitful Make-up 


The greatest danger in this yuga is that what is dangerous 
gives the look of being very good and deceives us. It is only when 
we recognize a danger for what it is that we can protect ourselves 
from it and those who are courageous can fight with it and subdue 
it. Inthe previous yugas, when asuras appeared and were the cause 
of danger, their cruel form and their cruel activities could be seen 
by the people and they tried to be away from them. When people 
found that even then the asuràs attacked them, they thought *we 
cannot fight them’ and went and prayed to Bhagawàn and 
Bhagawantook avathars and destroyed the asuras. If a thorn which 
gets stuck is removed everything becomes all right. Similarly, once 
the asuras were destroyed people started following the right path. 
During Krishna avathard also it was possible to recognize Kamsa, 


Sisupàlà, Jarasandha, Duryodhana and others as bad people who 
posed a danger to Dharma. 


Thus, in the previous yugas, the position was that when a 
group of asuras harassed the people Bhagawan took avathars and 
destroyed them after which the world became all right. In those 
times, there were many great people who could give upadesa of the 
right path. Once the mischief mongers were eliminated, they used 
to restart their work of giving upadésa without any fear. There was 
no need for the Avathara of Bhagawan to give direct upadesa to 
people or to show them the Pravruthi and Nivruthi Margas by His 
own example. Even so, if avathars had not taken place and the 
trouble makers had not been destroyed, they would have 
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destroyed both the Margas. Thus the avathars protected Védha 
dharmam. 


In those times bad things did not deceive people and control 
them by putting on the appearance of being good. Whatever was 
bad was clearly seen to be bad and not attractive or lovable and 
they tried to control people by indulging in cruelty. Therefore, 
people could clearly know that it was bad and could remain 
without becoming subordinate to it. 


In Kali, there is no separate group of asuras or rakshasas 
outside the humans. Asuras and rākshasās entered into the minds 
of human beings. In this yuga, the power of adharma, instead of 
remaining external and attacking the people, has entered their 
minds. 


Founders of New Religions 


Several people came to take advantage of this situation and 
push the people into wrong ways. They were also not seen to be 
cruel asuras. They were such that all people would believe that 
they had the good of the people at heart and they lived only to 
protect their Athmas. Some among them were highly learned, 
intelligent and had the power of debating etc and their personal 
conduct was exemplary. Their object must have been good. There 
were some good aspects in what they said. But, in the overall, what 
each of them said was contrary to the Vedha Marga which had 
prescribed the Pravruthi and Nivruthi Dharmas for spiritual 
evolution. Although they looked good on close examination they 
were found to be not helpful either for this world or the other. 


Notwithstanding this, we should not be wanting in respect 
for them. We should not also doubt their good objectives. Among 
them some people might also have had the high gosse. But 
when they preached it to others, they made them ENG up the royal 
path of Vedha Marga and follow paths which were like small lanes 
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walking through which was like walking into a forest. In those 
days, people were in anjnana which was like a dense forest. It is 
said 'anjnananthar gahana pathithan'. Gahanam means a dense 
forest. It was at that time several people appeared who tried to 
persuade the people to give up the Vedha dharma. They are those 
who founded new religions and philosophies or those who had 
given fresh life to certain views and opinions which had been long 
forgotten and gave them as new Siddhantha. Their Siddhanthas 
were against the Sanathana Dharma established by the rishis 
according to Iswara’s will and for the good of the world. 


There were two types among those who came as the 
founders of new religions and Siddhanthas. One type did not 
totally reject the Vedhas and did not say that their ideology was 
based on the rejection of the Vedhas. But in reality their ideology, 
instead of being like the Vedhàs which have given Pravruthi and 
Nivruthi with a clear demarcation and sequence they accepted one 
of the two or only some aspects of one of them and said that it was 
the whole thing. The second group openly objected to the Vedhàs 
and founded new religions. buddhism, Jainism and Charvakam are 
religions which were established in this manner. Just as buddhism 
and Jainism have been named after their founders Buddha and Jina 
if Charvaka is to be named after its founder, it should be called 


‘Barhaspatham’. It is so called because it was founded by 
Bruhaspathi. 


Buddhism - Jainism and Hinduism 


You may feel sad that I am critical of buddhism and Jainism 
because in our history books, you must have read that Buddha and 
Jina (Mahavira) were very great. It is doubtful if in our text books 
any of our own religious leaders have been spoken of so high. It is 
because in buddhism and Jainism there is room for what is being 
spoken of in modern times as Gandhism, progressive ideas, ahimsa 
and giving equal rights to all people without making distinction on 
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the basis of Varnasrama. Hinduism is being poorly thought of 
because there is cruelty (himsa) in yajna and people have been 
divided on the basis of birth and they have been assigned different 
functions. But divisions have been made on the basis of varna in 
our religion because different types of activities are necessary for 
the orderly growth of the society and since people are of different 
kinds, both physically and mentally, same kind of Dharma or 
anushtana should not be prescribed for all the people and each one 
should be able to evolve higher from his own state. The division on 
the basis of varriais referred to in practice as jathi. Functions have 
been divided among different sections of the society in such a 
manner that they can be carried on from generation to generation 
without a feeling of rivalry. In the same manner, different stages 
are also prescribed for the individual - Brahmacharyam, 
Garhasthyam (family life), Vanaprastham and Sanyasam - for him 
to progress in his life in an orderly manner. 


If noble Dharmas like ahimsa are prescribed for all people, 
nobody will find it possible to follow. If it is prescribed for one 
section of people and they become the ideal for following it, they 
will protect it with great care. Others will also think ‘we should 
also try to follow this ideal’ and they will definitely follow it to 
some extent. That is why the Dharmas have been divided and 
prescribed for different sections. In practice it will be seen that it is 
only in the countries where buddhism is being practiced, even the 
Bikshus take non-vegetarian food. Armies are maintained and wars 
are fought at the level of the government and there are murders, 
thefts etc at the level of the people. Even in our own country, 
except Asoka no other buddhist or Jain king avoided wars s When 
they thought that fighting war was not in Becdrdanes with the 
principles of their religion and felt guilty about fighting wars, 
mighty empires collapsed and foreigners had invaded the counts 
Later, the buddhist and Jain kings had to act against the principles 
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of their religion and resort to wars. In our religion Dharmas have 
been divided and therefore at least a particular section of People 
followed the Dharma and made others also to follow that Dharma. 
But in the other religions, there is equality only in giving up the 
Dharmas. Not only that they had to incur the blemish of rejecting 
the rules of their religion. 


To demonstrate that in Vaidhika religion authority has been 
classified and given to different people and Dharmas and functions 
prescribed for them which ensures the spiritual good of all the 
people, it is enough to refer only to one fact. It is only in our 
religion that great persons and jnanis have appeared in all jathis 
and therefore the world praises our country as the Land of Saints. 
Itis only in our country that social life attained stability with great 
culture and remained strong over thousands of years. This is 
because different sections of the society carried out properly the 
different functions allotted to them and therefore the society 
progressed with unity. When great civilizations like that of 
Babylon, Egypt and Greek which once flourished completely 
disappeared without a trace it is only the Hindu civilization which 
has survived in spite of several onslaughts both from inside and 
outside. Whatis itin Hindu religion that gives it the special survival 
power which is not in the other civilizations? - If we think of this 


calmly from a neutral stand, it will be seen that the reason for it is 
the division based on Varnasrama. 


It is this division which nurtured the spiritual growth of 
individuals and enabled several great people to appear in this 
country. If a particular section is to be kept for the ideal state, it is 
natural for great persons to be born in that section and people of 
other sections also will look to them and strive to become like 
them. Although they belonged to a particular section, their jnana, 
bhakthi, peace and love did not become the exclusive property of 
that section but radiated to all the sections of the society. It is 
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Varnasrama division which has given strength to the vast society of 
this country, given it life and the tradition of civilization. 


Not for Condemning other Religions; only to oppose 
Condemnation of our own Religion 


It is not my intention to criticize those religions. It is not 
necessary to criticize any religion just for the sake of criticism. If, 
over a long period of time, large groups of people have joined a 
religion they must have found satisfaction in that. Every religion 
says that we should not be selfish, we should curtail our desires, 
should show love to others and conduct ourselves truthfully and 
also talk of something which is far above the enjoyments of this 
world. In all religions, there have been great persons whose 
conduct was high, who had love and the spirit of sacrifice and also 
had spiritual experience which is related to their principles and 
anushtanas. In buddhism Mimamsa, Nyayam, Sankyam and other 
religions there have been philosophers who have been great 
intellectuals capable of examining the truths deeply. I am myself 
interested in the books of Nagarjuna who was a buddhist. 


But the question is when it is said there is nothing wrong in 
any religion, is it correct to say that there is something wrong only 
in our religion? Even if we examine it from a neutral stand without 
any personal attachment because it is ours and without a fad we 
will find that more than in other religions, it is only in our religion 
great men, that is, those who had gained spiritual experience 
through religious anushtanas have appeared from generation to 
generation and it is only our religion which has preserved and 
protected a civilized society full of vigour more than others. We 
cannot but point out the fact that it is only in our religion He same 
arrangement has not been made for all people but different 
functions and acharas have been prescribed for different types of 


people, provision has been made for Ishta Mürthis according to 
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each one’s liking whereby people at all levels can move from one 
level to the next higher level and finally reach the highest state of 
truth in which the Paramathma itself is the Jivathma. Although all 
religions talk of something higher than the ordinary worldly 
experiences it is only our religion which makes it possible to reach 
the highest state of unity between Jiva and Brahmam and therefore 
it deserves to be praised. When there are so many things which are 
its special features, the other religions start condemning it without 
understanding its highest truths and the sampradhayaàs which take 
one to its highest state, can we keep quiet thinking 'all religions are 
great; but our religion which is higher than all the other religions 
should accept all the condemnations.' When our religion says that 
there is no distinction between the Jīvā and Brahmam and yet there 
is the distinction based on Varmasrama, if other people condemn it 
as ‘a religion which makes distinctions’ without examining the 


reasons, should we keep quiet without we ourselves understanding 
the truth and placing it before them? 


Buddha and Jinà were great but they did not think 'there is 
good in everything. Why should we condemn the Vaidhika 
matham? We can remain amicable with its followers’ When we 
definitely know the reason why they were not correct in criticizing 
our religion, is it not right on our part to make whatever efforts we 
can to counter their criticism and establish the truth ? 


In other countries, the religions which are prevalent such as 
buddhism, Christianity and Islam may give their followers a sense 
of fullness and satisfaction consistent with the level of their 
maturity and culture since there is no ancient religion in all these 
countries. We need not object to it. But when we have a religion 
which has laid down the path for people who are in different stages 
of maturity to attain the highest state, if other religions come to 


encroach on the space of our religion, how is it right to say that we 
should not object? 
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We are here to hear the life history of Acharya. The whole 
world praises him as a great person. Even those who differ from 
him, praise his great intellect and him as a thyagi who believed that 
he had a mission to fulfil for the people and toiled for it day and 
night with dedication. What is the important thing that such a 
person did? He condemned the religions which were prevalent 
here in his time and gave new life to Sanathana Dharma and made it 
shine with new life. Is it not for this purpose that, that avathar had 
come? When that is so, how can any lecture be delivered on 
Acharya without criticizing other religions? 


There is nothing wrong in criticizing on the basis of valid 
reasons. It is wrong only if arguments are perverse. When we have 
proper reasons and points for criticizing others we have to do it. In 
the same way they too have to criticize us. 


Criticism can be wrong in two ways. One is indulging in 
perverse arguments without showing proper reasons. The other is 
criticising with a feeling of enmity or hatred in our mind. We have 
to criticize with love and criticize only the views and not those who 
hold differing views. Our attitude should be ‘They think this way. 
We will put before them what occurs to us. We will also listen to 
what occurs to them and let both of us examine the whole thing’. 
There should be conciliation only in regard to the manner in which 
we criticize and not in respect of the views. If we try to have a 
conciliatory attitude in regard to the views, others will try to ride 
rough shod over us. What is proper is that we have to fight for the 
principles and views which we think are right and do it with love. 


Some persons who were intelligent and were of noble 
conduct, propagated new Siddhanthas either by objecting to the 
Vedha dharma which has within it all the Siddhanthas or by taking 
some aspects of the Vedhic Dharma and claiming it to be the entire 
thing. In our sasthras and Puranas this has been said to be the 
deceptive act of Kali purusha. It is also said that this was done by 
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showing as good what was really bad, deceiving the people and 


making them follow anushtanas and principles which are opposed 
to the Védhas. 


One may not say that those like Buddha and Jind laid down 
other paths to deliberately prevent people from following the right 
path. We need not say that of them or those who had reached their 
state, what they said was not for the good of the people. In fact for 
those who like them could control their senses and remain 
engrossed in thapas following absolute ahimsa, love and right 
conduct with the thought ‘it does not matter even if this body goes, 
we will not stop without attaining our goal’ Vedhàs and Vaidhika 
anushtanas are really not necessary. Even the Upanishad says 

(Brahadharanyakam IV - 3.22) : ‘for one who has become a Jnani 
there is no father, no mother, no world, no Dévas and no Védhas 
also’. But even in such Upanishads - in the Chandogya Upanishad 
which speaks of the highest goal of jnàna as ‘thathvamasi’ - it is 
said when talking of the one who reaches the highest state from 
which he does not return, ‘He who performs Vedha adhyayana and 
anushtànà according to the rules of sasthra, controls the senses to 
remain still and follows ahimsa under all circumstances, except in 
regard to what is permitted in Vedha Karmas, becomes fit to attain 
the highest state’. It means that our religion has not prescribed as 
Dharma for all people, what was applicable to a Buddha or Jina or 
other jnanis. The greatness of our religion is that it is only by 
moving up from the bottom and observing different Dharmas stage 
by stage one becomes a Jnàni. What is still greater is that our 
religion says that for raising the one who is at the bottom by giving 
him a helping hand the Jnani has to lead him by his own example 
by remaining at his level. Bhagawan has particularly emphasized 
this point in the Gita. What our religion says is that the Jnani also 
should act as a guide to the ordinary person in a way that it is 
psycologically appealing and is practical. But if some one, however 
great, formulates a Siddhanthà according to which the Dharmá 
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applicable to the Jnani is also made applicable to the ordinary 
people, we cannot but reject it looking to the fact that by such 
Siddhànthà the spiritual welfare of the people is ruined. 


It is for this reason that Sri Sankara Bhagavadpadha who 
was an Avatharda and those who came after him in the tradition of 
Vedantha could not help criticizing the drawbacks in the other 
Siddhanthas. As I have already said there is nothing wrong in 
pointing out mistakes if there are reasons for doing so. What is 
important is even when pointing out mistakes, there should be no 
ill-feeling. 


All these have to be said not for condemning other religions 
but to show that their condemnation of our religion is not correct 
and make the people understand our own religion. 


We cannot say that those who founded the religions opposed 
to Vedha dharma are alone responsible for the ways of Kaliyuga. 
Just as it is said that if a tree full of thorns grows, there must have 
been a seed for it and that the ground also must have been suitable 
for its growth, however much the founders and preachers of 
Siddhanthas planted the seeds of their Siddhanthas, they can 
flourish only if the mental state of the people supports them and 
encourages them. People developed a taste for the ways which 
were opposed to Vedha dharma and because of that such religions 
could spread. When I said that asuras and rakshasas had entered 
the minds of the people, this was what was meant. Kali purusha 
acted very intelligently to show that these religions also preached 
the ways of Dharma and those who preached them and followed 
them were also following the ways of Dharma. 


Even after Kali yuga began, because of the strength provided 
by Krishra Paramathma, Vyasa and others Vaidhika Dharma was 
being protected and followed for about two thousand five hundred 
years without much decline. Then when people became careless, 
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Kali purushā started exercising his control. When we sleep away 
for a long time while a job has to be done and suddenly get Up, we 
start doing the job in a lot of hurry. Kali purushà started acting in 
this manner. It was like opening a bottle of soda. It is said in the 
books that in that situation, seventy two religions appeared which 
were opposed to Sanathana Dharma. It is also said that they all 
appeared with great force and strength and in a severe form. Those 
which are really good and true appear in a peaceful and sathvik 


manner. The books say that seventy two religions appeared as ifto 
show that Kali is the yuga of adharma. 


Is Kali Ordained Only for Adharma ? 


A question may be raised : In the drama of the world is it not 
due to the will of Bhagawan that in every Chathur yugam, Kritha 
yugam starts with the practice of Dharma of a high order, 
gradually declines in Thrétha yugam and Dwapara yugam and it 
becomes wholly adharmà in Kali yuga? Why should we blame 


Kali? When it is ordained that Kali is the yuga for adharma, why 
should we attempt to improve it?’ 


We cannot understand Bhagawan’s will. Still I think that 
when He tells us through sasthras that Kali is the yuga of adharma, 
we cannot take it that it is His unalterable will that the world 
should get destroyed in Kali yuga. For Him the world is a drama for 
which He writes the script and which He directs. Even if it is said 
that ‘just as the author of a drama includes various scenes for 
introducing different tastes (Rasa) like anger, cruelty, fear etc, 
Bhagawan also would have done in Kali', his compassion will not 
allow things to go beyond a limit. If there is excess of these, there 
will be no Rasa but only Virasam (what displeases). Therefore, 
even if He does not create the people of this yuga as followers of 
Dharma just like the people of the previous yugas and even if He 
creates them with a taste for adharma, He will not end the whole 
thing in such a manner that they will get drowned in adharma. Even 
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if He enjoys seeing them play and slip, He will step in to see that 
they do not break their bones by a fall and He will also send great 
persons. While on one side adharmas keep increasing in 
accordance with Nature, on the other side, He will give several 
things which remind people of Dharma and see to it that there are 
at least some people in the society who follow Dharma. Even now 
do we not see that on the one side there is corruption, cheating, 
murder and several kinds of objectionable activities but on the 
other, there are pravachans, bhajans, kumbabhishekhams etc. 
Even when Kali is about to end, those who live according to 
Dharma and the Vaidhika ways will not be totally absent. It is said 
that when Kali ends Bhagawan will take the Kalki Avathar and will 
be born as the son of a Brahmin called Vishnuyasas on the banks of 
Thàmirabharani river in Tirunelveli District. If that is so, it only 
means that even when Kali ends, there will be good Brahmins 
following the Vaidhika acharas. 

In Purànas and other texts the severity of Kali has been 
rather exaggerated. It is described as if everything is lost. It is said 
that before the Avathara of our Acharya also the Devas went to 
Paraméswara and appealed to Him that Vedha dharma had 
completely disappeared. But later, Acháryatook Avatharin a high 
class Brahmin family of Kérala which was practicing Vaidhika 
anushtànàs of the highest order for generations and he had learnt 
all the Vidhyás in Gurukula. We also see that those like 
Padmapadhar who had received samskara through Vaidhika 
anushtanas joined him as disciples. As far as we are concerned 
Dharmà means Vedha dharma and that Dharma never perished. 


Even when the Dharma Sasthras were formulated at the 
beginning of this yuga, the question arose JUNE is Kali in which 
people have very little spiritual power. In this situation: can they 
follow karmanushtanas like Agnihothra? Is it possible to follow the 


sanyasa asrama without violating the rules governing it?’ 


219 


Agnihothram is mentioned in ‘karma kàrndà' and is part of the 
Pravruthi Marga. Sanyasamis in the jndna kanda’ and is part ofthe 
Nivruthi Marga. Therefore, if both disappear, there is no way for 
people to get redeemed. The question arose whether this would be 
the fate of the people of Kaliyuga who are spiritually weak. What 
was the reply given by those who framed Dharma Sasthra? 


The decision they gave was ‘Do not confuse by talking about 
Kali yugam and Krutha yugam. So long as a little of the divisions on 
the basis of varza exist, (Varna Vibhagam), so long as evan a little 
Vedhà adhyayana is being practiced Agnihothra and Sanyasa may 
remain till then.’ Therefore, we see that even in Kali although these 
have become dim there is some glow. When the light is about to go 
out, a great person will come put oil and wick and make it burn 
brightly. This way things will move very well for sometime even to 
the extent of wondering whether Krutha yugà itself has come back. 
Again, there will be decline and again new life will be infused. 


At all times, including the period of Acharya’s Avathara, 
there have been people who were doing karmanushtana (not as dry 
Mimamsaà but as Karma Yoga), with great bhakthi and jnanis full of 
jnana; they will be there in future also. In all the Margas, there has 
been the unbroken Guru Parampara. Since there is no adhyayana 
or ‘sanyasa diksha’ without a Guru, it means that there was an 
unbroken line of Gurüs who were studying these in the traditional 
manner and giving upadesa. Since Acharya has mentioned at 
several places in his commentaries that it is only ‘Sampradhaya 

Vidhya (traditional learning) which has value, it means that 
upto his time it had come down continuously. He himself received 
the Adhvaitha Vidhya upadesa from Govinda Bhagavadpadha 


in the traditional manner. There have been several 


other Adhvaitha Acharya’s upto his time. Before him 
Kasakruthsnar, Dravidachariar, Brahmanandhi, Bharthru- 
prapanchar, Bharthruhari, Brahmadattar, Soundara Pandyar and 
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others had spoken of Adhvaitha. Similarly, in his time, there were 
also temples where pujas were being performed according to the 
Vaidhika-Agamd rules. Although it has been said that when he 
travelled all over this land three times to various holy places and in 
several temples he had transformed the severity of several idols to 
‘sowmya’ (gentle form) and also changed the pujas which had been 
performed in the ‘Tantrik’ style and which were not according to 
Vedhas, it is not said that he carried out these changes in all the 
temples. There were temples where puja was being conducted in 
the proper way. His own parents had worshipped at the temple in 
Thirichur and obtained a boon by which Sankara was born to 
them. 


But if it is asked why the Puranas speak in threatening 
language ‘everything is gone, in Kali everything is gone. Even if 
something remains that will also go in course of time and 
everything will become like animal life, the reason is that it is to 
give a warning to us so that we do not remain slack and because 
only if the danger is highlighted in this manner we will take note of 


it and start acting. 


It is wrong to say ‘If Kali itself is adharma yuga, we will also 
follow adharma’. If the police make an announcement ‘There is 
danger from thieves’ what do we do? Do we throw our things on 
the street and allow the thief to take them away? Will we not take 
all care to protect as much as possible? Is not the police 
announcement a warning to us and to protect us? If sasthras 
announce ‘Kali has started his adharma rule’ the meaning is that 
we should protect Dharma as far as possible and not think ‘there is 
nothing that can be done’ and leave even whatever we have. 

It is only when the flood of adharma which comes in this 
yugàis stopped, it will give several times the benetit which gera 
according to Dharma and doing anushtana give in other yugas. 
Only if we stand firm in the face of opposition, itis really great. 
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(Gently laughing) In other yugas a lot of people would have 
gone to Iswara and surrounded Him. It would have been difficult 
for Him to make enquiries with each one of them at leisure, In Kali 
He will be waiting in expectation of who will come to Him. 
Therefore even if we make a little effort He will treat it as the effort 
done million times and give His blessings. 


Because some people will become dejected thinking ‘In any 
case our effort to stop adharma will be in vain’ the sasthras even 
while giving out a threat thast ‘everything is gone’ have mentioned 
by way of encouragement several good things which people can get 
even in this yuga. In Krutha yuga, ‘dhyana’ had to be done by the 
difficult way of destroying the mirid, in Thretha yuga yagas had to 
be done with great physical effort, in Dwapara yuga, elaborate 
pujas had to be done to get the blessings of Bhagawan. But it is only 
in this Kali, Bhagawan's blessings can be very easily had through 
the reciting of His names. Vyasacharya says ‘Is Kali a ‘asath 
yugam"? Thatreally is ‘sath yugam’. ‘Kalih sadhuh Kalih sadhuh’ - 
thus he repeats twice and confirms that Kali is in fact ‘sadhuh. ’ 


Sankara Vijayam 


We have been talking about the time when Kali was thought 
to be not so good. I have said that according to books there were 
seventy two faiths which were confusing the people. There are 
books dealing with the life story of Acharya called Sankara 
Vijayam. If a big person visits a place we refer to it as his ‘vijayam’ 
to that place. Vijayam means jayam which is special - a great 
victory. It is in the sense that he goes and wins over the hearts of 
the people. When Kings made invasions in different directions and 
defeated other kings, it was called Dhigvijayam. The life story of 
great people like our Acharya got the name Vijayam because they 
achieved 'Athma jayam' by which they ensured that bad thoughts 
never entered their minds and at the same time they won over all 
people - the pundits and the lay people by their love and intellect. 
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Many people have written Sankara Vijayam. In some of these, 
there is reference to the seventy two faiths. In Acharya’s Ashtotra 
(Satha) that is the hundred and eight names recited during archana, 
itis said: 

Dwi sapthathi Mathochchethre namah 

It means one who destroyed seventy two faiths. 
Seventy Two Religions 


In spite of considerable research we are unable to find the 
names of several of these seventy two. Because I say this do not 
react by saying, ‘see this, how we give out stories without any 
basis. That is why we do not have history but all myth’. Even if the 
names of all the seventy two are not known, we are able to find the 
names of forty or forty five. For several of these, there are basic 
texts. There is also strong evidence that many of these were being 
actually practiced at some time. Of these, some like Mimamsa, 
Nyayam and Vaisésikam support our Védhic religion to some 
extent and are being taught in patasalas even today. The reference 
to seventy two religions has been there for a long time. Since we 
know many of them, the rest must have been there. There is 
therefore no concocted story. 


In the books dealing with his life which are 
contemporaneous with Acharya, the names of several religions 
have been mentioned and it is also said that Acharya had rejected 
them. Like Saiva or Vishriu ‘matha’ there was also Hyranyagarba 
‘matha’ devoted to Brahma. There have been mathas named after 
Indra, Kubéra, Manmatha and even Yama in which these gods 
were treated as the Supreme God. We also see that there were 
religions related to pithrus, Bhüthas and goblins ( Véthal), worship 
of qualities as god, time as god etc. Apart from these about which 
much is not known, there have been twenty or twenty five 
religions which had a definite philosophy. These are : apart from 
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Vedantha which Acharya re-established, giving it new life, the 
other five of Shaddharma, namely, Sānkyam, Yögam, Nyāyam, 
Vaisesikam, Mīmāmsāand Pasupatha, Kālamūkam, Bhàgavatha . 
Pāncharāthram (in Acharya’s commentaries these two are 
mentioned together) which number four; six which were followed 
in the wrong manner and contrary to Védhà, namely, 
Ganapathyam, Koumaram, Saivam, Saktham,  Vaishnavam, 
Souram. (Acharya established these six as Vaidhika mathas). 
buddhisim and Jainism which were totally opposed to Védhas; 
Charvakam (Yhad said that this is also called Barhaspatham) which 
is entirely atheistic and materialistic. Thus we may be able to total 
up about forty or forty five. We do not know even the names of the 
remaining about thirty. For those whose names are known basic 


texts are not available. However none of the seventy two is now 
being followed in our country. 


Buddhism spread to other countries and became one of the 
major religions of the world but it is not being practiced in the land 
of its birth. Although Jainism is being followed to some extent, it 
has taken several aspects of the Hindu way of worship. Those who 
call themselves Jains enter into matrimonial relationship with 
Hindus. In Acharya’s commentary, Jainism had not been dealt with 
in a big way. (It may be a matter of surprise) that even 


condemnation of buddhism is not much. We can consider this 
aspect later. 


Although in our country there are several faiths which are 
either Saiva or Vaishravam these are different from the Saivism 
and Vaishravism of Acharya’s time which he had condemned. The 
latter day founders of Saivism and Vaishravism might have taken 
some aspects of the earlier religions of the same names which have 
gone out of practice. In Ramanuja’s Vaishnavam there are 
Pancharathra principles and Siddhantha Saivam may have 
accepted here and there Pasupatham both of which Acharya had 
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condemned. But these religions differ from what Acharya had 
condemned and have taken the new forms given by the founders. 


Although there are several books on Nyayam and Mimamsa 
and there were also many who were reading them till now, there 
are no followers of these and there is no Nyaya matha or Mimamsa 
matha. These days a number of people are talking of Yoga but they 
do not say that they are following Yogareligion. 


If several out of the seventy two faiths have disappeared it 
was only Acharya who drove them away. About some of them we 
get to know from books. About some we know because they are 
practiced in other lands. We also come to know of them from 
archeological ruins. If only Acharya had not come on the scene, we 
will not have this much difficulty finding these out. We might have 
been put to the necessity of searching for Hinduism! 


Acharya’s Wonderful Achievements 


If one person had ensured that those seventy two religions 
went out of practice, it is an achievement at which we wonder each 
time we think of it. If a mendicant had done this merely by his 
spiritual power, intellectual ability and the power of argument, he 
could not but be an Avathara. More over, he had lived only for 
thirty two years. 

It is true that not all people in this country are followers of 
Acharya’s Adhvaitha Sampradhayam. There are those who belong 
to the sampradhayas of Ramanuja, Madhva, Sri Krishna 
Chaithanya, Vallabhacharya, Srikantacharya, Meykandar and 
others. Even so these Acharya’s founded their sampradhayas 


turies after our Acharya. All these which are prevalent now 


cen avalent 
came after Acharya except Adhvaitha. Till then Acharya had 


banished all the faiths and ruled the religious world. No other 
ould affect it in any manner. There 


igion which came after it c i 
E number of followers of Acharya 


have always been a large 
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Sampradhaya. The way that Acharya’s Siddhantha made other 
religions vanish, the later religions could not. Because Ramanuja 
came, Adhvaitha did not cease to exist. When later Madhva came, 
both Adhvaitha and Visishtadhvaitha did not cease to exist. 
Although people joined the new religions, all people did not join 
them to the extent of making other religions non-existent. It was 
only in Acharya’s time that all people had accepted his religion. It 
was so even for a few centuries after him. That is how he got the 
title Jagadguru’ and ‘Jagadacharya’. The title Jagadguru was not a 
name of mere courtesy but it only spoke the truth. 


When it is said ‘Jagath’ we need not think of other countries. 
Itis our country, the Karma Bhümi which is fit for doing Vaidhika 
anushtanas which is like the heart and life of the world. If Acharya 
is for the whole country, he is Jagadacharyà. What we call 
Bharatha Désa was in olden times called ' Bharatha kandàm' with 
fifty six states - Angam, Vangam, Kalingam etc. If Acharya has 
traveled over all the fifty six states, destroyed the other religions 
and established Adhvaitha Vedantha, that is, Jagathguruthvam. 


It is Acharya’s Religion which is Védhic and Inclusive 
of everything 


Whatever good aspects are there in the old religion and those 
founded by Ramanuja, Madhva and others and religions of foreign 
origins which are spread all over the world are in Vedhas whether 
they say they accept Vedhas or not. Although due to limitations of 
time and place the achara anushtanas followed outside may not be 
seen as being Vedhicif the spirit of religion including those in other 
countries are considered it will be seen that it has roots in Vedhas. 
When I say ‘spirit’ I do not refer only to the philosophies of the 
religions. I mean the rituals also. Though the rituals in foreign 
religions appear as if they have nothing to do with Vedhas, the 
spirit of the rituals which is their life will be found in Vedhas. Both 
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Vedhic and non- Védhic religions have knowingly or unknowingly 
taken one or two aspects of the philosophy and rituals of Vedhas. 


If we look into Védhas, we will find many things which are 
related to Siva and many others which are related to Vishru. In 
Visishtadhvaitha and Dwaitha whatever is related to Siva have been 
omitted and only what is related to Vishriu have been taken. In 
Sivadhwaitham and Saiva Siddhantham, it will be vice-versa. 


The Mimamsakas took the karma Marga only and discarded 
the jnana Marga. buddhism took the various disciplines and the 
concept of the illusory nature of the universe from the Vedhas but 
developed in a different fashion. Thus whichever religion we may 
consider it is seen that they accept some and reject some from 
Vedhic religion. It is only Acharya’s religion that has accepted the 
Vedhàs in their entirety. To put it more correctly, it is not 
Acharya’s religion but the original Védhic religion only. It is the 
original Vedhic religion to which Acharya gave new life. Only the 
path shown by Acharya is complete, embracing karma, bhakthi, 
jnàna, Yoga, Dharma, Siva-Vishnu with no difference and 


accepting all gods. 


About Other Religions 

It is necessary to speak about the imperfect religions which 
Acharyahad destroyed. 

I have talked about Mimamsakas who accepted only the 
Karma kanda. They do not think that the world has been created 
by a Iswara. They do not want to accept that Isward only gives the 
fruits of actions. They do not accept Saguria or Nirguna Brahmam. 
They do not worship Iswara, do not meditate. They say that to 
attain swarga or something higher than that which gives permanent 
happiness - Moksha - karmanushtana only is sufficient, They say 
that bhakthi or jnāna are not necessary. They claim to be the tuum 
followers of Vedhas and say that the sanyasis who give up karmain 
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the name of jnana act contrary to Vedhas and that even seeing 
them is sin. 


Yet, of the six dharsanas it is only the Mimadmsakas who 
could claim direct support of the Védhas for their views and 
anushtanas on par with Vedantha. All their Karmàs are according 
to what is said in the Védhas. They only elaborated on the 
meanings of the Vedha manthras. Nyayam, Vaisesikam, Sankyam, 
Yogam did not go beyond not questioning the authority of the 
Vedhas. They are unable to show direct support of the Védhas for 
their philosophy or practices. 


Thus even though Mimamsa was a Védhic religion, it was an 
imperfect Vedhic religion. Instead of going from Karma karida to 
Jnana kanda, just as moving up from the school to the college, they 


stopped with the school and tried to establish that it was higher 
than obtaining a degree. 


In Sankyam twenty four principles are mentioned from 
Prakruthi to the five elements (Pancha Bhütham). It is said that 
Prakruthi is important and is the cause of everything including the 
world. It is similar to the force of Nature which is being talked 
about these days. The mind and the senses came from Prakruthi 
which mixes the three qualities - Sathva, Rajas and Thamas which 
are part of it and creates the universe of multiplicity. But it is only 
inert. Purusha is the thing with life. It exists of its own without 
contact with the Prakruthi. It does not engage in activities. But 
Prakruthi does all the activities due to its very presence. If a Jivà 
after closely examining all the twenty four principles ( thathvas) 
rejects them and keeps the three qualities balanced and steady 
without fluctuation, it gets released from Prakruthi and remains 


alone as Purusha and that state is ‘Kaivalya’ or ‘Moksha’. This i$ 
their religion. 


The Purusha in this is like the Athma without qualities and 
Prakruthi is like the Maya mentioned in the Jnana kandas of the 
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Upanishads. While our Vedantha says that it is that Athma which is 
the Paramathma or Brahman and that all the beings are the 
appearances of that Brahman which it has taken due to Maya, 
Sankya says that there are several Purushas. When one Māyā or 
one Prakruthi is the cause of the world of beings, should not the 
Athmá or the Purushà which is of the form of Jnana be one only? 
How can there be several? 


As in Mimamsa, there is no Iswara in Sankyam also. The 
Vedantha says that it is the Iswara, the Saguria Brahmam which is 
the controller of the Maya which unites the universe of life and the 
Nirguria Brahmam and that it is the Nirgua Brahmam which 
becomes the Iswara by combining with Maya and operates the 
world. This view is appropriate. Having said that Purusha does not 
have any contact with anything else to say that due to its very 
presence, the Prakruthi does so many things lacks substance. 


After attaining purity of mind through Nishkamya karma 
(action performed without the desire for its fruits) if Iswara is 
worshipped with bhakthi and the mind is trained to concentrate on 
one thing and then progress to ‘jnana vichara’ then only it will be 
possible to get released from the bondage of Prakruthi. If both 
karmanushtanam and Isward are rejected and instead of enquiring 
into the highest truth to be attained if the twenty four principles 
which are to be rejected are enquired into how can release be 


obtained? 

Upanishads say that the Brahmam which is Conciousness is 
the cause of the universe. But Sankyam says that the inert 
Prakruthi is the cause. Because of this basic difference, Acharya 
has established that Sankyam cannot belong to the Vaidhika 
Sampradhayam. 

Like Vedantha, Sankyam also says that the principle of 
Purusha (Athma) is not the agency for action. But Sankyam says 
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that it enjoys and it is only for its enjoyment Prakruthi does the 
creation. This is not acceptable either to Vēdānthā or to the 
rational intellect. Is not enjoying something also an action? If the 
Purushd is actionless, can it do this function alone? Those who 
have experienced the state of Samadhi have found that Athma that 
is Purushà is neither the agent for action nor does it enjoy. In the 


face of this to argue that Purusha is not karthà but is the enjoyer is 
opposed to reality. 


Yogam is the religion which shows how to control the mind 
and remain released in the state of Samadhi. It talks of Ashtanga 
Yoga Sadhana that is which has eight parts. This is being followed 
to this day by many people and is found to be beneficial. But 
except that it accepts Iswara it has adopted the Sankya system. 
Therefore, the shortcomings of Sankya are found in this also. It 
accepts ISwara not in the sense that he conducts this sentient and 
non-sentient world and is the one who gives the fruits of action but 
because being pure and free from sorrow, he is useful as an ideal 


for the practitioner to control the mind and see that it does not get 
splintered on many things. 


Nyayam and Vaisésikam are merely intellectual research. 
Nyayam consists of arguments based on logic. Vedanthà says that 
Brahmam alone is the truth and it has put on the make-up of the 
Jivas with the aid of Maya and we should remove that make-up 
through jnana and become one with it. But these religions say that 
Jivaand the universe are all real, there is no make-up and instead of 
one Paramathma there are several Athmas. Vaisesikam which 
follows Nyayam examines the special qualities which cause the 
differences between each of the sentient and insentient things. It 
has got the name Vaisesika because it goes into what is ‘Visesh’ 
(Special). According to the philosophy of this religion, universe 
and Jiva bhava do not get destroyed by jnàna. Its principle is that 
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the sentient and insentient world is made up of indestructible 
atoms. It deals in detail with how the atoms combine and produce 
the things of the world. Sankyam says that by enquiring deeply 
into the twenty four principles, the soul gets released from them 
and attains Moksha. Vaisésikam says that a person by enquiring 
into atom and the things understands that this body and the things 
of the world which he enjoys are made up merely of inert atoms 
combining together and realizes the Athma which is of the form of 
consciousness and gets released from the cycle of birth and death. 
Whatever defects are seen in Sankyam are also found in 
Vaisésikam. How can one achieve destruction of karma and the 
mind by mere intellectual arguments and knowing about things and 
getreleased? 


Just as Sankyam says that the inert matter is the cause of the 
universe, Nyaya and Vaisésika also say that the atoms are the 
cause of universe. Therefore Acharya has shown that these are also 
opposed to the religion of the Upanishads - the Vedhic religion. 
These are asthika (Vaidhika) dharsanas. 


Buddhism and Jainism reject the authority of the Vedhas. 
These two religions have rejected adhyayana, observance of 
vaidhika Karmas, Upanishads and Varnasrama Dharma. They have 
also rejected the concept of Iswara and worship of Iswara. These 
have accepted what our Dharma Sasthras have prescribed as 
ordinary Dharmas applicable to all people namely ahimsa, 
sathyam, asthéyam (non-stealing what belongs to others) 
Brahmacharyam, aparigraham (not acquiring more than one’s 
needs) but they have made them applicable to all people in an 


extremely severe form without considerations of the state of 


ripeness and without any exception. In Jainism a distinction n 
been made between the absolute and the severe observances (tis 
Vratha) of the Bikshus and the less severe observances applicable 
to others (Aru Vratha). Despite this distinction since there was no 
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Varnasrama division the generality of people found it difficult ig 
observe even the Anu vrathà. It says that karma should be 
discharged by subjecting the body to suffering. (srama). Because 
of this it got the name Sramariam or Samariam. 


Considering the philosophy of buddhism we find that 
Buddha seems to have thought "We need not say anything 
conclusively. Let each one experience it himself' and said a little 
only. Because of this whatever little he had said was later 
interpreted in different ways giving rise to different traditions in 
buddhism like Vaibhasikam, Soudhrànthikam, Yogacharam, 
Madhyamikam, each different from the other. Two divisions came 
up namely Mahayana and  Hinayana. Yogachara and 
Madhyamikam came under Mahayana and Soudhranthikam and 
Vaibhasikam came under Hinayana. Although those who had 
deeply thought on these philosophies and gained experience had 
appeared the whole thing ended in clash and debates. 


I had said that Buddha had spoken just a little and left 
matters at that. What he did was he took the aspect of Maya from 
the Upanishads but not the one Sathyam (Truth) which is the 
support to Maya. Therefore the buddhist philosophy does not say 
that the goal of the Jrvà is to experience the Self or the Brahman 
which is Sath-Chith-Anandam and become perfect which is 
Moksha. Instead it says that to get released from the Maya which 
keeps changing endlessly and attaining the state of Sunya (void or 
emptiness) is Nirvana or Moksha. How can the experience gained 
from dhyana with the certainty in mind that there is nothing which 
is the ‘True thing’ (Sathya vasthu) and everything is void be the 


great bliss (Brahmanandam) to which we refer even in our 
ordinary talk? 


Buddhism ends up in Sünya : There is no world, no life, no 
Iswara, Athma or Brahmam. Whatever appears to be happening i5 
illusion. Since the process of appearing and disappearing takes 
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place continuously we get the delusion that there is a life which is 
in progress. Just as a lamp is put out by blowing it, to put out all 
these things is Nirvana or Moksha. Védantha also says that the 
universe and life will be seen to be false when Jivathma merges with 
the Paramathma, the Brahmam which is the whole. Vedantha also 
says that in the state in which that unity has not taken place, the 
state of duality of the world is caused by Brahmam when it is 
Iswara with Maya Sakthi (the power of Maya). Iswara conducts 
the universe on a planned basis. That is why it says even though 
ultimately the universe is not true so long as it is there it functions 
in an orderly fashion according to the rules of cause and action. On 
the one hand buddhism does not accept Iswarad or even a 
temporary truth for the functioning of the universe. It says that all 
things appear and disappear. On the other hand it accepts the Law 
of Karma which is based on cause and action and even rebirth. This 


is inconsistent. 


Jainism too does not speak of Brahman which is the truth and 
which becomes Iswara by combining with Maya and conducts the 
world. It says that nothing can be said with certainty that it exists 
or it does not exist and leaves things without a conclusion. It is 
called ‘Syath Vadam’ . It means a certain things ‘May be like this’. 
It does not conclusively say that ‘It is like this’. Even if it is said 
‘May be’ ‘May not be’ is also understood. This argument of ‘May 
be’, ‘May not be’ branches into seven (Saptha pangi). These will 
sound like a puzzle. The seven are - ' Syath asthi’ - ‘the thing may 
be there’; ‘Syath nasthi’ - ‘the thing may not be there’; * Syath 
thi’ - ‘May be the thing is there, May be not there’; ‘Syath 
t be possible to define the thing’; 'Syath 
asthi cha avyakthavya’ - “Even if the thing is there, it may uci be 
possible to say conclusively what it is like’; ‘Syath nasthi cha 
* Even if the thing is not there, it may not be 
'Syath asthi cha nàsthi cha avyakthavyah' - 


asthi nas 
avyakthavya’ - ‘it may no 


avyakthavya' - 
possible to explain it’; 
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‘ The thing being there and not being there it may not be Possible to 


explain it’. If statements go on like this what definite conclusion 
can one reach? 


Although Jainism says that the Athmd is of the form of jnana 
and consciousness it postulates a principle not found in any other 
religion that the Athma has the size of the body in which it resides - 
in the body of an ant it is of the size of the ant and in the body of 
the elephant it is of the size of the elephant and that if the ant takes 
birth as elephant the Athma of the size of the ant expands to the 
size of elephant! It also says that Karmas become atomized, get 
into the Athma, bind it and compress it and that if the ties are 
removed the Athma gets released and in that state it goes to the 
extreme point of the space and remains there happily. Jainism says 
that for removing the ties that is to prevent the atomized Karmas 
from getting into the Athma, severe austerities (vrathàs) as 
prescribed in the religion should be observed. 


Jainism places great emphasis on non-violence and giving in 
charity. It shows a lot of aversion towards worldly life. Although 
these principles are noble, it will be difficult for the majority ofthe 
ordinary people to follow them. For that very reason it may 
happen that they have to act against the principles of their religion. 
If as prescribed in our religion a respectable place is not accorded 
to family life in the name of Gruhasthasramam and also give an 
elevated status to money and love as Purusharthas and encourage 
the majority of people to live their life with zeal, they will not get 
any happiness out of their worldly life. They will lack the ripeness 
to live the ideal life, will pretend to be living such a life violating the 
rules of conduct and the society will suffer decay or instead of 
reaching the state of ripeness by stages, they will try to give UP all 
desires in disgust which will be like a fruit falling off in the unripe 
state. There is this danger both in buddhism and Jainism. 
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The Principle of Godhead 


The fun is that (Pūrva) Mimamsa which emphasizes only the 
Vaidhika karmanushtanas does not talk of Iswara and buddhism 
and Jainism which completely reject the Vaidhika karmanushtanas 
not also talk of Iswara! There is something more funny than this : 
Let us keep aside Vaidhika Karmas and talk of the Karma theory. 
Every action has a reaction. Every cause has an effect. No one can 
escape from this. There is a consequence for every one of our good 
and bad acts. We have to experience those consequences. That is 
why even if the body dies the soul gets into another body in 
another birth and has to experience the consequences of its 
Karmas and that is how the wheel of samsara keeps rotating - this 
is Karma theory. Christianity and Islam do not accept this theory. 
But it is said Karma theory had a place in the ancient Hebrew 
religion which is their original. That is not relevant to us now. The 
reason why I started speaking on Karmá theory is that all the three 
religions which Acharya had condemned namely, Mimamsa, 
Buddhism and Jainism have accepted the Karmátheory and the fun 
is that they do not accept Iswara the Phaladhata! 


Karma is an inert thing without consciousness. How can it 
plan correctly and arrange that a particular karma will have a 
particular fruit? Is it not Iswara who can consciously decide that 
‘This will be the consequence of this particular action?' On the one 
side the Mimamsakas who accept the Védha Karmas in toto reject 
Iswará and say that Karma gives its own fruits. On the other the 
buddhists and Jains who refuted the Vedhas did not say how and by 


f karma are being given and without accepting 


whom the fruits o : i 
Īswarā they said that according to karmā, there is rebirth. Thus 


they postulated a Siddhantha without a foundation. In buddhism it 
is said Nirvana or the state of nothingness is Moksha and that all 
worldly activities are just an appearance and are false When the 
whole thing is false and all things look like coming together and 


separating how can it be determined that particular Karmas will 
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yield particular fruits? We are unable to reject everything as the 


play of Maya but guess that a great mind wills and all activities are 
caused. That great mind is Isward. 


Here, one important thing has to be mentioned. Acháryaalso 
has said ‘All worldly activities are Maya, Brahmam alone is 
Sathyam'. Because of this some people think that this is a true 
copy of buddhism. Such people should understand one important 
difference. When Acharya says that the world is Maya, he does not 
mean in the manner of the buddhists that it is a haphazard 
combination of several things. Acharya has established that Iswara 
who has Maya as His quality or who has the power of Maya 
manifested the appearance of the world from Brahman, conducts it 
and that He gives the fruits of all actions. Putting it differently, he 
has said that the Brahman which is Nirgurna Brahmam with no 
quality or function, in association with 'Maya sakthi' becomes 
Iswara, the Saguna Brahmam and conducts the affairs of the 
world. The goal of Adhvaitha is to escape from this, to go from 
Saguna to Nirgura and become fully merged in it. For this he has 
laid down the path - the grace of Iswara who is Saguria Brahmam in 
association with Maya is required, that before going to Jnana 
Marga, bhakthi has to be practiced to Iswara. 


There is another distinction : Maya does not mean ‘entirely 
false’. Acharya refers to what is totally false as ‘Athyantha asath’. 
What is wholly true is the Nirguria Brahmam. What is in between is 
Prathibhasika Sathyam, that is it looks like being true but which 
disappears in the state of jnana. Acharya has said that in the same 
manner, ‘Maya lokam’ is Prathibhasika Sathyam which has the 
appearance of being real temporarily but it disappears in the state 


of jnana and not ‘Athyantha asath’. ‘Jagath’ is not asathyam. It is 
‘Mithya’ which is temporary reality. 


It is only when a kind of reality is assigned to the world, it 
becomes possible to talk of Isward making a distinction betwee? 


236 


good and bad and giving fruits. Because of this, it can be said that it 
is by doing only good and through it gaining purity of mind through 
Iswara’s grace it is possible to go to the jnana Marga. What is 
meant by doing good? It is to follow right conduct according to 
Dharma. In buddhism when it is said that there is the state of Sünya 
which is Moksha and that all else is false and Maya but it 
emphasizes the need for ahimsa, sathyam etc, a question may be 
asked : ‘When it is said that everything is false what does it matter 
ifitis ahimsa or himsa, what is the need for good conduct?' Such 
questions are difficult to answer. In Acharya's Siddhantha it is 
possible to answer such questions. "The Maya jagath is ‘mithya’ 
which is neither totally false nor totally real, but is in between, the 
Iswara who controls it gives fruits according to the Karmas and 
therefore only if a person follows right conduct and the ways of 
Dharma Iswarà will give him purity of mind and raise him to jnana 
Marga. It is as a means to help one follow Dharma and right 
conduct that Acharya also accepted the Vaidhika karmanushtanas 
of Mimamsa. The greatness of Acharya’s religion is that it provides 
space for the karmanushtana of Mīmāmsa, the Maya theory of 
buddhism and the Ahimsa of Jainism at different levels. 


Summing up what I wanted to say is that buddhism and 
Jainism which do not accept Iswara but accept the karma theory 
and lay down conduct according to Dharma as part of karma 


aising a building without a foundation. Either in 


theory is like r 
m which is 


buddhism which rejects the world as false or in Jainis 
unable to define anything clearly, there is no explanation for the 
fact that every karma is linked to a fruit and that the cycle of 
samsara keeps moving. The only explanation is the [swara who 
conducts the ‘MayaJokan’ and who is also the Phaladhata. 


Generally, people have no attachment to a religion in which 


there is no Iswara. 
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Buddhism - Jainism and The Attitude of 


the Common 
People 


Ordinary people are not concerned about philosophies. The 
religion of the ordinary people is the faith that some great power 
has created this world and is conducting it and they pray to that 
power (the Swami) for having their desires fulfilled. Also it is the 
nature of such people to follow a great person who is able to 
command their respect in the thought ‘When he says something it 
must be correct’. They then claim to follow his way and get 
satisfaction out of it. The *way' of the great person is the religious 
philosophy but the people will not know much about it. They will 
not also exert to put into practice even whatever little they know. 
But they feel ‘Let it be anything. What the great person says must 
be correct. Therefore let us be his followers. We will practice a 
little of what he says'. This is applicable also to those who are in 

Acharya’sreligion. 

Let us examine Buddhism and Jainism from this angle. 
Principles like ahimsa, sathyam, aparigraham and right conduct 
spoken of in these religions are part of all other religions too. In 
Manu Dharma Sasthra the ordinary Dharmas applicable to all 
people begin with these only. It is really not necessary that there 
should be a sasthra which should say these things. Who does not 
know that their conduct must be good? But the desires come in the 
way of following right conduct. When desires pull like this, it is 
possible only for one or two in a thousand to enquire into the 
philosophy - whether it is Vedantha or buddhism or Jainism - get 
experience and control the desire. All others will be only those 


who surrender to a compassionate Iswara, pray to Him that they 
should be rid of the bad and get what is good by His grace. 


In Buddhism and Jainism there is no Iswara. But people have 
neither the attachment to the conduct prescribed in these religions 
nor are they capable of following the philosophy at the level of 
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experience. What is to be done to make them popular among the 
people? Those religions claim that they are meant for all the 
common people. It was not a mere claim. Buddha and Jina did in 
fact think of giving to all the people all the rights as a mass religion. 
They said that Hindu religion in which there is the Varna 
arrangement is partial to some people and therefore they gave 
equal rights to all people in their religion. Yet if the religion which 
they wanted to make a mass religion was not a natural religion with 
mass appeal, how would it work? 


If during the life time of Buddha and Jind their religion has 
spread, the reason for it was different. If they had said that the 
Védhic religion which prevailed till then practiced discrimination 
and told the people ‘we will change the situation and give you all 
high and equal status' people must have been attracted to their 
preachings. At that time the questions about what their preachings 
were and whether they could be followed would not have arisen. 
Moreover since Buddha and Jina came from respectable families 
and in their personal lives, they were men of good conduct and 
were full of love and sense of sacrifice their personal magnetism 
attracted the people. 


I am not making this statement only in respect of those 
religions. This is applicable to all religions - even in Hindu religion - 
and the ordinary people were not concerned about the 
philosophical aspects of their religions. It was always usual for the 
people to follow a great person who came up with a Siddhantha. It 
was so in respect of our Acharya too. I am not prepared to say that 
the generality of people understood his Adhvaitha and therefore 
followed him. Many people would have become followers only in 
the thought ‘He is a great person, He will definitely say what is 
good for us’. They were attracted by the qualities of a person and 
because of the faith born out of it they would have embraced his 


religion. 
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Once Buddha and Jina had gone, the problem was how to 
make the people continue to stick to that religion when for the 
generality of people, mere talk about conduct was not attractive 
nor or they able to understand the philosophy of the religion. They 
are not unduly bothered about the Siddhànthà of the religion and 
the various spiritual paths prescribed by the religion. They can feel 
an attachment only to something with life like Iswarad. When this is 
the position the buddhists and Jains felt compelled to give the 
people something which they like. Therefore even if they did not 
give them Iswara which their religion did not accept, in some form 
or the other they decided to give them ‘Murthis’ for worship. What 
they did was they arranged for temples and püjas for the great men 
of their religion whom they thought had attained the stage of 
perfection by following the tenets of their religion. The reason 
they gave for this was the same as Iswara having been adopted as 
the ideal in Yoga sasthra. That is, the people by worshipping the 
Buddha, Bodhi Sathvas, Thirthankaras and others who had 
attained their goal, will adopt the state they had attained as the 
ideal and try to follow them. But it is doubtful if it would have 
happened that way. There is no doubt that when huge Viharas 
were built and large sized idols were installed there, people would 
have been attracted to them and they would have worshipped. But 
people would not have bothered themselves with the thought ‘We 
should also become Buddha, Bodhi Sathva, Arahar’, considering 
them as the ideals. Just as they had till then prayed to the gods of 
Hindu religion seeking various favours they would have prayed to 
the new Murthis wanting this or that in worldly life or that they 
should be relieved of some difficulties etc. Atbest they would have 
prayed for jnana or vairagya and stopped with that. They would 
not have started practicing the ideals of the Murthis they 
worshipped. This is the attitude of the generality of the people. Ifa 
prayer is to be made for a boon, there must be Jswara who is the 
Phaladhata. Only He who gives the fruits for our karma can also 
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grant our prayers. In other words, although these two religions 
kept the Mürthis of their ideal men and not as Iswara who is the 
Phaladhata of Karmàs people considered these Mürthis similar to 
the several Mürthis of ISwarain Hindu religion and worshipped the 
Marthis of great men for getting what they desired. 


When they progressed on these lines they reached a stage 
when they had to create different gods for granting different 
prayers just as it is in Hindu religion. They even had to resort to 
adopting Hindu gods with change of names and even without 
change of names. 


Even though the objective may be something and what is 
practical may be different if we bend to suit the practical situation 
and at the same time show that we are acting in accordance with 
our objective will it not be a serious shortcoming of the religion? 
To those who claim to follow such a religion too, it will be 
something to feel bad about it. This was the state of affairs of about 
2500 years back. 


Absolute Materialism 

Apart from these religions, there was also undiluted atheism 
called Charvakam. In all the religions dealt with till now, worldly 
life is considered the bondage and ways and means of getting 
released from it have been mentioned. Each one of them has some 
high philosophical principle or the other. As opposed to these, 
Charvakam is a religion which did not consider worldly life as a 
bondage nor did it consider Moksham as a goal but believed in 
enjoyment in this world in the manner one liked. ‘Charu’ means 
what is beautiful, sweet. ‘Vak’ is a statement. The statement that is 
sweet to hear is Charvakam. ‘No need for austerities, No need for 
fasting, No need to go into philosophies and get confounded; Eat 
well, drink well and have all enjoyments’ - Is this not pleasant to 
hear? That is why it is called Charvakam. It says ‘There is neither 


241 





Swami nor Bhütham nor Athma. There is no such thing. Can we 
see them? Whatever we see is our body and the world. Whatever 
we can take from this world which gives comfort to the body, take 
all that and enjoy. No need for any other religion’. 


Itis said that Bruhaspathi, the Deva Guru formulated sucha 
religion and preached it to prevent the asuras from following the 
right path. That is why it is also called Barhaspadham - | have 
mentioned this earlier. Since there is no talk about the other world 
at all and the whole thing ends with this world, it is also called 

‘Lokayatham’ - whatis called materialism. 


The religion which was formulated keeping in view the 
asuras prevailed in our country to some extent in Kali age when the 
asura tendencies entered into human beings also. 


Religions Which Accept Védhas but not Vedànthà 


There were also religions which did not reject the Védhas 
entirely (like buddhism, Jainism and Charvakam) but even while 
accepting the authority of the Vedhas took only some of their 
aspects founded a Siddhantha and condemned other aspects. The 
important aspect of these religions is that they do not accept the 
highest truth of the Vedhás namely the Vedantha according to 
which there is identity between the Jivà and Brahman and 
experiencing that identity in the Self. These religions which caused 
harm to the well structured Sanathana Dharma which gave an 
integrated spiritual practice to people at all levels starting from 


those who cannot understand anything about the Athma, had also 
spread to differing extent at different times. 


Of these religions, those which involve substantial thinking 
were Sankyam, Yogam, Nyayam, Vaisesikam and Mimamsá. In 
Yogam actual practices are included along with philosophical 


enquiry but all these did not go anywhere near the essence of 
Sanathana Dharma. 
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Of these five, Mimamsa which Krishna Paramathma Himself 
had chided was becoming popular again. Sankyam, Yogam, 
Nyayam and Vaisésikam were followed only by some intellectuals. 
Mimamsa which was entirely karmanushtanam was being followed 
by large sections of Brahmins. In this sasthra, which talks of 
Agnihothram, yajnas, etc there was also enquiry into the meanings 
of Vedhas and therefore it appears that it had a good following 
among the Brahmins. 


But it is also seen that another section of the community had 
embraced Buddhism. It was a time when Vedanthà had suffered 
great decline; yet it had not completely disappeared. Brahmins 
who could not find fullness and satisfaction in Karmas and who 
wanted to go into metaphysics took to buddhism in which there 
was scope for abstract meditation. It was because many of the 
Brahmins who were for ages the protectors of Vaidhika 
karmanushtanas gave them up and took to buddhism, it is said in 
Sankara Vijayam as a slight exaggeration that Devas went to 
Paraméswara and appealed to Him saying that a sad situation had 
been reached in which people closed their ears at the very mention 
of the word 'yaga'. 


Forms of worships in those times 

We have seen that as far as the ordinary people are 
concerned, religion is only worshipping at temples. Let us see how 
this was in those times. 

On one side cruel forms of worship such as Kapalikam, 
Kalamükam, Bairavam etc had gained new life. In Sakthi upasana, 
obscene practices called Vamacharam were gaining strength. Such 
practices were also to be found in some * Vaishnava Thanthras’ . 


From the very fact that I have given a dignified name 
‘(obscene) anushtanas’ it can be understood that in this yugam, 
things that are bad show themselves to be good. Offering 
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sacrifices, making naivedyam of toddy , sexual enjoyment were al] 


given a label of high philosophical truths and there were preachings 
onthese lines. 


From the time human life appeared on this earth, there must 
have been two types of people - those who had attained refinement 
and those who had not. Those who lacked refinement must have 
taken to sacrifice, toddy, wild dance, etc as a form of worship. 
Even today, such people are there. In fact we see this among the 
Adivasis of all countries. Whoever they may be they believed that 
there must be the first cause for the world and when they wanted 

to worship it, they gave it forms which they liked and offered 
"naivédyam' which they liked. The fun here is that just as among 
humans there are those without refinement there are also Devas 
who lack refinement. Iswardas part of his sport makes such human 
beings practice bhakthi to similar Devathàs in a manner that both 
liked but the people of refinement considered them disgusting. It 
cannot be said that at that level such worship is wrong. We talk of 
‘Ugra Dévatha’ 'Kshudra Dévathà' . That is we call them Devathàs 
and not ‘asura janma' . Therefore however low may be the level of 


refinement if the worship is full of cruelty etc to the extent that 
they are thought to be Devilish, itis wrong. 


What happened in those times was that even the ways of 
worship which had no refinement were sought to be shown as 
refined and they were described as faiths for the elevation of the 
soul and sasthras were written. Those who were not civilized did 
not stop with doing whatever they wanted but tried to show that 
those were civilized and tried to draw the civilized society to them. 


Some of the practices which appear to us fearful and 
disgusting have been mentioned in some Thanthra and Yoga 
Sasthra. Itis true that some people had practiced them and attained 
some power or siddhi. They may even have some spiritual gains by 
these ways. Still this is a dangerous path in which one cannot 
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afford to commit the slightest mistake. Just as in the worship of 
cruel Dévathas, even if there is a small mistake that Devatha itself 
will destroy the person, in the practice of these Yogas also, even a 
little mistake will cause great harm. It will be very difficult to 
practice something which is capable of pulling one into sense 
enjoyments without having any disturbance in mind. These 
practices which are like walking on the edge of a sword are not 
necessary at all. 


If it is said that it is like walking on the edge of a sword, it 
also looks like a respectable practice. Upanishads talk of the 
practice of Brahma Vidhya itself as walking on the sharp edge of a 
sword. Therefore instead of describing it in a respectable manner, 
we may say in the manner of Ramakrishiia Paramahamsa : 
‘Although the goal can be attained through these ways also, it will 
be like some one entering a house by jumping over the compound 
wall in the rear instead of entering through the front door in an 
honourable manner.' Even if some people may think that these 
paths are necessary for them, they should not make them public so 
that other people do not start practicing them and meeting with 
spiritual harm. But because they would not gain importance if they 
kept the practices to themselves, many of them started preaching 
them to others. 

What is strange in this is - we have seen that although 
Buddha did not talk about god at all, later when people could not 
do without worship of god, Buddha himself was raised to the status 
of god, large sized idols of Buddha were installed for worship! 
Anyone who sees thiese idols cannot but have at least a moment's 
peace. But matters did not stop with this. They organized Bikshu 

‘sangas’ without looking to the qualifications or ripeness of the 
people to join such an order. Probably it was thought that the 
religion would command prestige only if it had a large HLS of 
sanyasis. The result was that those who had joined the Bikshu 
order in the first flush of enthusiasm without ‘vairagya’ found that 
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they could not cope up with the strict discipline of the o 
many thoughts started agitating their minds. It was t 
outlet for such wrong desires that in the name of respectable 
religious practices, they began obscene Thanthra practices. Ina 
religion in which there was no worship, all kinds of worship started 
including worship in wrong ways. This had an adverse effect on the 
followers of our religion some of whom thought that our religion 
should not lack behind buddhism with the result they started this 
kind of disastrous ways of worship. 


rder and 
o find an 


When we consider worship through bhakthi, there were also 
some which could not be branded cruel or obscene - a section of 
(Saiva) Pasupathas and (Vaishnava) Bhagavatha - Pancharathra 
Sampradhayam. Pasupatham branched into Vaidhika Pasupatham 
and Avaidhika Pasupatham and it was only in Vaidhika 
Pasupatham gentle ways of worship were prescribed. There is a 
view that Kashmiri Saivam which goes to the height of philosophy 
had also existed in its beginning stages but all these religions did 
not reflect a conclusive perfect truth as found in the Vedhas. All of 
them contested in some form or the other, the highest truth that 
"Bhakthi way of worship is only the means to achieve 
concentration of mind as a preliminary to achieving Adhvaitha 
jnana, that in the end the worshipper, the worshipped God and the 
worship have to become one. Kashmiri Saivam was also somewhat 
close to Adhvaitha. But did not go entirely with it. It differed from 
it. 
Although many bhakthi traditions claimed to be Vaidhikam, 
in reality they were against the ultimate goal of vaidhikam namely 


Adhvaitha. Yet they appropriated to themselves the name of 
Vedhic tradition and claimed pride and prestige. 


Vaidhikam Means Total Acceptance of Védhas 


If a religionis to be accepted as Vaidhikam it is not enough if 
ithas accepted only some aspects of the Vedhas and developed 0n 


246 


that basis. What is important is that nothing that is said in the 
Vedhas should be questioned. If it is said, ‘There are sakthas 
(Hymns, Prayers) for Siva in the Vedhas and therefore Pasupatha 
and other Saiva religions which had taken these and developed are 
Vaidhika or if it is said ‘Since there are sükthas for Vishnu in the 
Vedhas, religions like Bhagavatha Pancharatram which have been 
developed on this basis are Vaidhikam it is not a correct argument. 
In Védhas the prayers to both Siva and Vishnu are in the same 
manner. When talking about each, it is said that it is the 
Parabrahmam. Therefore there is nothing avaidhikam in Saivam or 
Vaishriavam which consider Siva or Vishnu as the Supreme God. 
But if these religions do not stop with claiming that either Siva or 
Vishnu is the Supreme God and if Saiva says ‘Vishnu is not 
Supreme, He is below Siva’ or if ‘ Vaishriava says Vishnu alone is 
Supreme and Siva is subordinate to Him' then they go against 
Vedhas. Therefore they become avaidhikam. It does not matter if 
they stop with talking whatever they like. But if they attack 
something which they do not like, it would amount to attacking 
one part of the Védha. Therefore, such a religion cannot qualify to 
be called Vaidhikam. 


This is said with a broad outlook. Those who talk about it 
strictly would say ‘in Vedhas, yajnas which are appropriate to all 
gods are mentioned. It is also said that in one yajna itself, the havis 
has to be offered to several gods. One who does it without any 
distinction is alone a true Vaidhika. One who says ‘I will do what is 
for a particular god only but will not do what applies to another' 
cannot be called a Vaidhika. Let there be deep bhakthi to one's 
Ishta Mürthi. But when it comes to karma, only if it is performed 
according to what is said in Sruthi - Smruthi and without making 
any distinction between gods, he will be a true Vaidhika.' 

Those who are strict would also say ‘Only the forty 


samskaras which the Smruthis have prescribed in accordance with 
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the Vedhàs are to be followed. If a religion says that only if a 
person follows a samskara which is not part of the forty, he can be 
considered to belong to that religion then it is different from 
Vedhic religion. For example, in the forty samskaras, there is no 
mention of ‘Mudhra dharariam’ (embossing the symbols on the 
body) of Sanka - Chakra or Thrisül - Rishabham. If it is said that 
only if one undergoes this samskaram, he is a Vaishnava or Saiva 
then he cannot be considered a Vaidhika. 


Also whoever it may be he can be considered a Vaidhika only 
if he follows Varnmasrama anushtana. If he were to say ‘only 
bhakthi is important to me but the rules of Varmasrama are not 
required' then he would be considered 'avaidhikam'. 


The same logic applies even to religions which confine 
themselves to enquiry into philosophy and are not bhakthi 
religions. It is not enough if they make some research into some 
principles on the basis of Védhas. They have to consider for whom 
and at what stage these principles have been advocated in the 
Vedhas. In the case of those who cannot reach that stage whatever 
is said inthe Vedhas should not be just rejected as unnecessary. On 
the other hand, rejecting also what the Vedhas say about the still 
higher stage, itis not correct to just assert that the truths of Vedhàs 
end with whatever one has taken from it. Those who hold such 
views should not try to cut themselves away from the society 
saying "we are only talking philosophy. Therefore we are not 


concerned about Varrasrama which pertains to the practical life of 
the society’. 


It is on this basis only that even in Mahabharatha what is 


Vaidhika religion and what is avaidhika religion has been 
determined. 


The long upadésathat Bhishma gives to Dharma puthrafrom 
the bed of arrows are in two parts ~- santhj parva and Anusasana 
parva. In that Pancharatra and Pasupatha which are religions of 
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Bhakthi Marga and Sankyam and Yogam - all these four have been 
mentioned as separate religions apart from Védhas. What is said is: 
‘Sankyam Yogah Pancharatram Vedhah Pasupatham Thatha' . That 
there are five religions - Sankyam, Yogam, Pancharatram, Vedhas, 
Pasupatham. If Vedhà is mentioned as one of the five, does it not 
mean that the other four are not part of Vedhic religion? In 
another place, in Mahabharatha, Yoga has been referred to as 
Pathanjalam after its founder Pathanjali and all the five have been 
referred to very clearly as ‘Nana Mathani’ (different religions). 


There is a sthothrà called 'Siva-Mahimna Sthothra’ which 
sings the glory of Siva. It has been authored by Pushpadhanthar. It 
is very popular in the northern parts (of India). In that also 
Vedham, Sankyam, Yogam, Pasupatham and Vaishnavam have 
been mentioned as different religions. 


‘Thrayi Sankyam Yogah Pasupathimatham 
Vaishravam Ithi Prabhinné Prasthané’ 


Thrayi means the Vedhas. That is a religion. Sankyam is 
another. Yogam is a separate religion. Pasupathimatham is 
Pasupatham which has Siva as its God. Lastly Vaishnavam. These 
are called ‘Prabhinne and Prasthané’ which means each is different 
from the other. 


What has been said like this in Mahabharatha and in Siva 
Mahimna sthothra has great value. The story of Mahabharatha is 
related to the story of Krishna Paramathma who is an Avathar of 
Vishnu. Harivamsam which is a supplement to Mahabharathatells 
the story of Krishna in detail. Still when Pancharathra which was 
being followed concerning itself with Vishnu only and considering 
other gods as lower in status, contrary to the conciliatory attitude 
of the Vedhas, Mahabharatha treats it as a religion separate from 
the Vedhas. In the same manner, even though Siva Mahimna 
Sthothras intend to sing the glory of Siva, Pasupathimatham has 
been treated as being outside the Vedhas. 
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Since the words of great poets (Mahakavi) also have the 
weight of authority, I shall tell something on this basis. 


Sri Harsha Kavi enjoyed great regard among the scholarrs. 
Those who are not well learned cannot understand his books. He 
has written the story of Nala titled *Naisbadham'. It is the scene of 
Damayanthi swayamvara. Nala has come to the place of 
swayamvara. He and Damayanthi loved each other. Therefore she 
was sure to offer the garland to him only. It is at this stage 
something takes place akin to the suspense packed novels of these 
days. Instead of one Nala, five Nalas were sitting side by side. Only 
one of them is the real Nala. The other four have disguised 
themselves exactly like Nala and come - they were the Dévas 
namely, Agni, Yama, Varuna and Indra. Damayanthi becomes 
perplexed. When describing this scene, the poet brings in the 

subject with which we have been dealing in the form of a 
metaphor. He says ‘Just as when Adhvaitha which is true Védhais 
joined by the others, namely, Sankyam, Yogam, Pasupatham and 
Pancharathra which have the same make up, there is bewilderment 
as to which is true and which is false, when Damayanthi saw the 


four Devas who exactly looked like Nala got perplexed : ‘Who is 
the real Nalaamong them?’ 


‘Panchama koti mathré mathanam adhvaitha 
thathva iva sathyatharepi lokah" (Naishadam XIII - 36) 


Thus in those days when most of the pundits and ordinary 
people believed that for ages it is the Vedha which is Iswara’s word 
and therefore true, even those religions which had ‘avaidhika’ 
principles pretended to be ‘Vaidhika’ religions and tried to attract 


qug people. Of these some attracted the intellectuals by their 
philosophy and some attracted the ordinary people by their ways 
of worship. 


E 2H the wave of worship were not like this. There were also 
upasanas which were of the Vaidhika form for each Swami. But 
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they had lost their sheen. Those ‘Thanthras’ which were 
avaidhikam and showed themselves as vaidhikam were being 
preached very much. 


Another thing also needs to be mentioned. Some even said 
‘How are Védhas a great authority? More than the Vedhasit is the 
Agamas (that is Thanthras which are ways of worship) which are 
the authority. This is what Paramathma Himself preached and 
estabnlished'. Thus several Thanthras were being preached. 


The special glory of the Vedhic religion is that Bhagawan 
Himself has founded it but when some people said 'it is our 
thanthra which was founded by Bhagawan and wrote stories and 
Puranàs in support of their views and diluted the functional 
authorities of the Vedhàs and created rituals which interested the 
people, they thought ‘Let us follow this’. 


Revolutionary Religions 

At all times and all places some people will think “Why not 
we destroy all that is old and make something new?’ This is whatis 
being glorified these days as revolutionalry thinking. But in olden 
days they would have hesitated to break a strong tradition and get 
out of it. In such an atmosphere if one or two people venture to 
break away then many will follow such revolutionaries just as a 
small hole in the embankment of a lake can become a big breach. 
That is why when some people started saying ‘What is Vedhà? Our 
sāsthrāonly has been established by Bhagawan’ . Some others said, 
‘What is Vedha? Why Bhagawan? Neither Vedhanor Bhagawanis 
necessary. Our sasthra which has discarded Védhas and God is the 
correct one' and made a complete revolution and founded new 
religions. 

Ihave talked about buddhism, Jainism and Charvakam which 
appeared like this. Of this not many joined Charvakam. When it 
was said ‘There is no God. There is nothing beyond bodily 


enjoyment. No need for any religious practices’, majority of the 
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people could not accept it. That is why this absolute materialism 
did not gain much support. buddhism and Jainism enjoyed 
considerable support. The fact that Buddha and Jina who were 
born in royal families became sanyasis and took to preaching hada 
charisma of their own and the intellectuals who came in a line in 
these religions gave religious literature and above all there was 
patronage of the kings. All these combined to give these religions a 
good growth. That Buddha gave religious truths in the popular 
language namely Prakrit which was in vogue among common 
people instead of Sanskrit and Jind opened schools for all people 
and had them taught in their mother tongue were also reasons for 
the popularity of these religions. People were not very much 
concerned about what these religions taught. Nor did they make 
efforts to practice them. Yet they joined these religions so that 
they could feel that they too have a common religious sasthra and 
schools. I have already mentioned that in later days, idol worship 
was also introduced in these religions to ensure that those who had 
embraced them did not leave them and also more people joined 
them. This was enough for the common people. 


Of the two, it appears that Jainism was not much in 
ascendence during Acharya’s time because condemnation of 
Jainism is very little in Acharya’s works. Although there is 
condemnation of buddhism here and there, that too is very little. 


Condemnation of Mimàmsa is more. We shall consider the reaon 
for this later. 


Circumstances Which Necessitated The Avathar 
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An unfortunate state came about for our ancient religious 
civilization which no human being could rectify. The situation 
called for Iswara Himself to take Avathar. 


It is here that Krishria Paramathma comes. Did I not refer to 
Him first? We are coming to the connection between 
Bhagavadpadha’s Avatharand Krishna. 


The Principle (Thathva) of Avathar : 


Krishrià said that the Sanathana Dharma of which He had 
given upadésam to the Sun in olden times flourished through 
generations and then reached a state of decline and that is what He 
was going to preach to Arjurià. We have also seen the Gita slokas 
which say this. By the manner He had acted in the human form, 
Krishna had made Arjura forget that He was the Avathar of 
Bhagawan. Therefore when He said like this, Arjuna says, ‘Whatis 
this Krishna? You are born now. Sun was born ages back ( although 
Sun was there even in Arjuma’s time because Bhagawan says that 
the Sun gave upadeésa to Ikshwaku, several yugásago, Arjuna says 
like this) When that is so what does it meanif you say that you gave 
upadésamto the Sun?’ 

"Aparam bhavatho janma param janma visvasvathah 

Katham éthath vijaniyam thvam adhow prokthavan Ithi 

(IV - 4) 

To this, Bhagawan replies ‘Before this I have had several 
janmas (births) and you too. I am aware of everything about those 
births. You do not know’. 

'Bhahüni mé vyathithani janmani thava charjuria 

Thanyaham Vedha sarvani na thvam veththa paranthapa 

(IV - 5) 
He did not stop with saying this. Even if He had stopped 


Arjunā who had thought Him to be human would not have put a 
counter question. He would have thought ‘Just as Ihave had several 
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births before this Krishna also has had. But somehow he 
remembers all those lives’ and would have left the matter at that. 
Even if he had asked a counter question, it would have been ‘How 
do you remember all about your earlier births?’ instead of asking 
"Why and how did you have earlier births?’ But for us it is nota 
matter for debate. He cannot deceive us that He is a man. 
Therefore the question will not arise in us as to how the omniscient 
Bhagawan could remember everything of the past. But for us there 
will be a bigger but different question. That will be : ‘Since Arjunà 
is a human being he would have had several previous births 
according to karma and now he is born as Arjurià. But Krishria is 
Bhagawan. So how can He have previous births? What for does He 

take several births? Would He have born earlier in the same 

manner that He is born now to play human sport?' He knows that 

we will raise such questions. Does He not know that Vyasacharya 

is going to include in Mahabharatha all that He was going to tell 

Arjuna and we will read all that? Is that not the reason why He did 

the upadésam? That is why even if Arjuna did not ask any 

question, he anticipated our questions and started giving replies. 

‘Ajo api san - avyayathma bhithanam ISwaro api san 
Prakruthim swam adhishtaya sambavam - yathma mayaya 
(IV - 6) 

‘I need not have to be born on account of karma. I have no 
birth - ajan. I am not the being which is affected by Prakruthi and 
the agitations that affect the mind. Iam the 'Athmz' that undergoes 
no change : Avyayathma. I am the Iswara of everything. 
Bhathanam Isw; 


arah (‘api san’ means notwithstanding) I bring into 
my control the Maya which is the ba. ) 


sic cause of the appearance of 
the universe and take a birth. 


Just as He creates the Universe thr aya 
ough Maya, He shows 
Himself as taking birth. The univer. e 4 


3 ; Se Or senscient and insenscient 
things are only His form. There ig nothing other than Him. But He 
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engages in sport by causing the Prakruthi to take control of the 
sensient things. The Jiva gets entangled in the sathva-rajo-thamo 
gunas of Prakruthi, does all kinds of Karmas and in order to 
experience them takes several births. He has the Prakruthi under 
His control but takes births like us. That is what is called 
Avatharam. 


Of the questions why and how He takes birth the ‘how’ the 
how part of it has been answered. Then only He gives the reason 
why He takes janmas. That provides the link to the Avathara of 
Acharya. He says this in two slokas: 

Yadhà Yadha hi dharmasya glanir bhavathi Bharatha 

Abyuththanam adharmasya thadathmanam srujamyaham 

Parithranaya sadhinam vinasaya cha dushkrutham 

Dharma samsthapanarthaya sambavami yuge yugé 

(IV - 7 and 8) 


He started by saying that He knows about His previous births 
but Arjurià does not know about his own previous births. That is he 
spoke about the previous births only. Then he says in a general 
manner how He takes birth and why He took birth previously, why 
He has taken now and why He will take in the future. 

What does He say? 

Whenever Dharma declines : ' Yadha Yadha hi dharmasya 
glanir bhavathi’ . 

What will be the result if there is decline of Dharma? 
Adharmá will increase. He says that ‘abyuththanam adharmasya’. 

Thus when Dharma suffers decline and adharma is in the 
ascent, ‘Thatha’ - at that time. 

At that time I make myself born - athmanam srujamyaham'. 


When Dharma declines, good people will be left without 
protection and will be in distress. Paramathma will think that He 
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should protect these good people and punish the wicked who 
harass them. ‘Parithranaya sadhünàm vinasaya cha dushkrutham’ . 
Bhagawan will think that the good people should be protected well 
and the wicked ones should be destroyed. 


“This should not be something that is done for a particular 
situation. Action should be such that Dharma should get 
established in the world for a long time afterwards, good people 
should be able to live in peace and the wicked do not raise their 
heads. It is of course not possible to ensure that the Dharma that 
has been established should shine in the world for all time. 
Opposing forces will keep fighting with each other and each will 
try to gain the upper hand. The entire drama of the world is.based 
on this. But in the strange course of creation the fight is not equally 
balanced between the two forces and the devilish adharma rules 
and therefore the drama loses its taste. It is when it reaches an 
advanced state that Avathar is taken and the state of things put 
right. After we return, having protected the good and punished the 
wicked and established Dharma, the asuràs will very soon gain 
strength again and try to put down the good people. That is 
adharma sakthi will very soon raise its head (abyuththanam). We 
have to ensure that what we have done by giving a birth to 
ourselves and going there and striven hard does not go in vain 
quickly. Although it is not possible to establish Dharma for all 

times at least it should not be very temporary and should not fizzle 
out and therefore it should be established firmly to last for a long 
time. It is not ‘sthapanam’ superficially done. It should be deep - 


‘sam - sthapanam’ .' This is what Bhagawan will think. Dharma 
samsthapanarthaya - to establish Dharma well. 


; However well it may be established, it cannot be done for all 
time. Therefore after a certain time adharma will again gain the 


upper hand. ‘Let it gain the upper hand. Ih i 
- t have said that whenever 
that happens I will be born. I 


am saying again ‘ ami yugé 
yuge’ - inallsuch cir " SIUS ag sambavami yug 


‘Yugé yuge' should not be literally understood as one 
Avathàr in each yugam. It should be understood to mean : 'Let 
there be any number of yugas and creations; tirelessly I will take 
Avathàr again and again'. In the beginning He did not refer to 
‘Yuga’ but said ' Yadha Yadha’ (whenever). Will He change it in the 
next slökāto mean once in a yugam? 


Bhagawan said that whenever Dharma suffers decline and 
adharmá gains strength He will take birth as Avatharto protect the 
good and destroy the wicked. 


When it is said ‘Parithranaya sādhūnām - to protect the 
good, the pious - it means that however much adharma may gain 
the upper hand there will still be some Dharmaand good and pious 
people who follow Dharma will be there. 


He said that He does not take birth like the humans who are 
caught in the control of Prakruthi but for the protection of the 
world He takes Prakruthi in His control and takes birth. 


Indication of The Secret of Avathar 
Why did He say ‘Prakruthim swam adhishtaya’? (Taking 
control of Prakruthi). In another place in Gita in the same meaning 
He says ‘Prakruthim swam avashtabhya’. Both mean ‘taking into 
control’. That is how Acharya made comment in both the places by 
saying ‘ Vasikrithya’. In the earlier place, He talks of His having 
taken janmas and in the second He talks of His giving janma to the 
people again and again. He talks of redeeming with the aid of 
Prakruthi all the souls which had become dormant during Pralaya 
and making them be born again and again. i 
‘Prakruthim swam avashtabhya visrujami punah punah 
Bhütha gramam imam krutsnam avasam Prakruther vasath ' 
Here, He could have stopped with saying ‘I am taking 
Avathara janmas for establishing Dharma '. Inthe other place also, 
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He could have stopped with saying ‘in order that the souls which 
remained dormant during Pralaya should experience their Karmas, 
Imake them be born again’. Why should He say in both 


the places 
‘Tam doing this by taking control of Prakruthi?’ 


It is here that the secret of Avathara comes out. We come to 
know what is the subtle truth about Avathàra. It is for making it 
known He has used these words. 


Why can'titbe done by mere will (sankalpa) ? 


As a preliminary to going into this question, there is another 
question : ‘All right, Dharma declines in the world. With great 
compassion, Paramathma thinks ‘This should not get spoiled like 
this. Let people live again according to Dharma’ . If He merely wills 
like that will it not be enough? Why should He who has no janma 
take birth, why should He who has no name or form take them 
upon Himself, appear as Avathar, make efforts like all of us, fight, 
destroy and in that process get beaten too? In Avathara He 
undergoes all the difficulties that we undergo. It is not only the 
difficulties that come from external agencies. He who is ‘sath- 
chith-ananda Swarüpam' gets angry, weeps, makes romance (in 
Avathara). Why all this? Let Him establish Dharma. Why can't He 
do it sitting in the highest place - Vaikuntam or Kailasam and do it 


by His mere will (sankalpa)? Why should He take an Avathara? ' 
Such questionsarise. 


It is true that by mere will (sankalpam) the Lord can do 
anything. But if we think of this closely, do we know what He may 


have to do by His sankalpam? He may have to will that there need 
be no creation at all! (Periyaya laughs). He may have to just will 
‘Let there be no creation’ and remain peacefully 


with the state of peace that He wanted to engage in lila and created 
everything including all of us with the aid of Maya. Even though the 
souls became dormant during Pralaya and even though He too 
allows them to remain in that state for one thousand ‘chathur 
yugas’, He again brings them out of the dormant state and puts 
them back on to the wheel of births and deaths. We do not at all 
know His mind. However much we think about it we cannot 
understand it. Although we think *why should He do the creation 
instead of remaining as ‘ekamévadhvithiyam’ (one without a 
second). He does create for some reason. What can be done? 
Although the ultimate Vedanthà says ‘There is no such thing as 
srushti, everything is just imagination, only Maya’ whether it is 
imagination or Maya why should that occur? That is why it is just 
explained away by saying ‘Itis some Jia’. 


We do not know the nature of the Lord. We cannot 
understand it. Although we may think ‘Why does He do this srushti 
by disturbing His own peace?' He remains more peaceful as 
Athmarama and still engages Himself in all these plays! Since He 
does not lose His peace by His play, He will never end it. He will 
never bring creation to a close. Has He not deliberately 
inaugurated it and conducts it in a grand manner? Therefore in His 
plan, He will never stop creation for any reason excepting for the 
period of Pralayam. 

Let that be. When it is asked, why He cannot do Dharma 
Samsthapanam by His mere will instead of taking an Avathara for 
that purpose, if itis said that He can instead wind up creation itself 


what does it mean? 


What it means is : 

Let us assume that when the stage of Dharma destroying 
adharmá is reached, the Lord wills ‘Let Dharma Samsthapanam 
Can He will that this Dharma Samsthapanam should 


continue’. l 
? Itis not possible because if the whole world is 


remain permanent 
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pervaded by Dharma and continues to be so, the purpose for which 
He created this universe of strange varieties will cease to be there. 
When it is a play there should be opposing sides, a tug of war, the 
ball being kicked from one side to the other, winning the game, 
losing it, unexpected luck, anger, joy - only when all such feelings 
are there, it will be interesting. When it is a drama, should not all 
the nine different tastes (rasas) be there? If all people follow the 
ways of Dharma and attain the state of permanent peace, where is 
the fun of a play? Where is the taste of a drama? The Lord will get 
bored! This world itself is called ‘Misra loka’. That is it is a mixture 
of the good and bad as decided by Him. Having created the asura 
loka where everything is bad, the Deva loka and Gandharva loka 
where everything is joy and the Thapo Joka and Sathya loka where 
everything is peaceful, He did not want to become weary of these 
worlds and therefore created this ‘Misra loka’, given the Jivas a 
certain amount of freedom to do karma and then watches the play. 
Therefore if all people follow Dharma and the interest created by 
the freedom enjoyed by Jivas is lost the world will become 
‘mechanical’ in Bhagawan’s view. If the Misra loka becomes 
‘amisra’ and becomes Dharma loka, it has only to be closed down! 


If all people follow Dharma, new Karmas will not 
accumulate. They will remain in the samsara of Maya lokantill the 
old Karmas are exhausted and will get released from this creation. 
If all people attain Moksham creation has to come to an end. Will it 
not be natural for the creator to do this rather than by those who 
were created by Him? (laughing) ‘Why should these people bring 


to a close the creation which I have caused? Why not we ourselves 
do it?’ Will He not think like this? 


Since He wants the ]ilà of srushti, He will not think of 
establishing dharman permanently. That is why it was said that 
rather than willing that the world should be 


path of Dharma permanently on the 


He will think of closing down creation itself. 
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Then the question : ‘All right, if that be so, He need not will 
that permanent Dharma Samsthapanam should be there. He may 
will that as and when the situation becomes bad Dharma 
Samsthapanam should take place at that time. Why should He be 
born again as Avathàrà (Instead of merely willing like that). 


If He wills like this, He will have do it again and again for 
Dharma Samsthapanam. Asking "Why should He take Avathar’ is 
because of the feeling *Why should He put Himself to trouble?’ 
Even if He wills without taking Avathar, we cannot give Him the 
peace we think He needs. If He makes a temporary sankalpam, He 
has to repeatedly keep inspecting the state of the world and 
express His will again and again. It is because He does not want the 
peace that we want to give Him, he has taken upon Himself the task 
of creation, feeds all the people, keeps account of everyone's 
karma etc. However much we may want to reduce His work, it 
appears that He cannot be rid of the task of making repeated 
sankalpam. Since that is the position He thinks that instead of 
merely expressing a will, He will take Avathara, play sport and do 
Dharma Samsthapanam. 


Everything is according to His will. But in practice He shows 
as if each task is done by a different agent. If at times adharma 
raises its head that is also His sankalpam only. But have we read 
anywhere that ‘He was sitting as Paramathma somewhere, He 
willed and immediately the world became full of adharma?' 
Adharmaraises its head because of the activities of asuras, wicked 
people, bad kings, those who propagate wrong religious principles, 
thieves, murderers etc. If it is said that in Kali the minds of people 
go after bad things, that is also an activity of the mind. When the 
mind thinks of a bad thing, the hands and legs start acting to enjoy 
that bad thing. Thus all activities take place in the world through 
some instruments (not only bad thing but also good things). It is 
never shown as if these activities take place by mere sankalpam. 
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When things happen like this or when He conducts things in this 
manner and adharma rises in a big way, if it is said that Dharma 
should be given a new life through sankalpam, how can that be? 
For that also some instruments, some actions must be shown in the 


world. Otherwise it will mean that an interesting aspect of His 
sport will be missing. 


Therefore when Dharma declines, He will send Mahansas his 
messengers to be instrumental in rejuvenating Dharma. If that does 
not bear fruit, then He will make Himself instrumental and take 
Avathara. 

Human Nature and Divinity in Avathar 


When taking avathars for establishing Dharma, He has kept 
many other interesting things in view. Apart from giving Dharma 
upadesa, He should also demonstrate by His own example. 
However nicely Dharma may be given as upadésa, it will be of no 
use if it does not get absorbed in actual life. If only there are ideal 
persons who can show by their own life, people will think “How 
pure and peaceful are these people by living like this! Being happy 
themselves they make others happy. We too have to follow them’. 


For showing through the example of personal life too, He has to 
come as Avathara. 


Butbecause Heis the ideal person, can the Avathara purusha 
sit in the ivory tower because He does not have the faults the 
ordinary people have in day-to-day life? Can He always remain 
beyond reach because He does not have our emotional conflicts 
and desire? He should not. If He is like that He will not be the role 
model and the guide for others. Can a person who is at an extreme 
level be a role model for others who are at other levels? If a 
champion wrestler allows an elephant to walk over him, we may 
watch it with wonder and enjoy it. But will we think of doing it 
ourselves? We will think ‘He is able to do it but we cannot do it’. If 
an Avathara purusha remains at a high level, unaffected by the 
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worldly desires and conducts himself only according to Dharma, 
we may think ‘He does not belong to us. He does not have the 
desires and mental pulls that we have’ and we may do namaskaram 
to him but we will not be eager to follow him. 


Therefore, He will show Himself as one of us, act as if He is 
keeping human nature under control to some extent and yet when 
there is a conflict between right and wrong, He will go the right 
way and show to us ‘Dharma is what is to be practiced, that alone 
will give permanent happiness and peace’. Although He will be like 
us in several aspects wherever we fail He will succeed. Then only 
we will be encouraged to think ‘We can also do like Him, can live 
according to Dharma. We can pass in the lessons taught by the 
Sasthras’. 

If He is entirely an ordinary person we will not concern 
ourselves with His conduct - whether He follows Dharmd or not. 
Even now there may be several people here and there who are good 
and are following the ways of Dharma. But how can this be of help 
in encouraging others? In recent times, would only Gandhi have 
stuck to truth and acted according to conscience? There would 
have been many people but because his actitivies concerned the 
entire country, it became Gandhism and in his own time many 
people tried to follow his path. Therefore, when the Lord takes 
Avathārā although He will show the human aspects on one side, He 
will also show divine aspects and powers so as to attract people and 
to ensure that His influence will continue to prevail even after His 
time. He will carry out something that is impossible. Even as a 
young lad, He will kill rákshasas like Thataka, Subahu and others 
or He will make a big sacrifice which we will not make - on the very 
day fixed for his coronation, He was asked to go to the forest and 
He went smiling - and will attract the people. In order that we may 
not think that He is divine and keep away from Him, He will also 
weep like us (when Sità was abducted) asking everything He saw 
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including trees ‘Have you seen Sita?’ He will alternately behave as 
human and divine and on the whole He will provide encouragement 
to us to follow the path of Dharma. 


Human power is less than divine power. Human beings have 
less power than the Dévas. Even so human beings are not endowed 
with such small power as they themselves imagine. If senses are 
controlled and pure life is led, human beings also can do several 


things with great power. If they become masters of Yoga ` 


(Yogeswara) they can acquire power equal to and even more than 
the Dévas. In order to provide faith and encouragement to the 
human beings who think poorly of themselves that they can also 
become powerful and do big things, Bhagawan comes in human 


form instead of remaining as Bhagawan and doing Dharma 
Samsthapanam. 


Also because of the desire to move with people 


What I have said all along : ‘It is only to show the path that 
He engages in play like human beings. It does not suit Him to do 
Dharma Samsthapanamby mere sankalpam’ . But these reasons are 
not enough. He has the desire to mingle and move with the children 
whom He had created! Is He not the father and the mother of all 
beings in the universe? Will not parents like to be with their 
children in whatever condition they may be? That is His desire too. 
Even if He has the desire can we understand Him if He is the 
formless Paramathma? How can we relate ourselves to some one 
whom we cannot know? Or even if He appears in the divine form 
with four hands will we go to Him and move with Him? We may 
humbly ask for boons or if it is something above that state we may 
swoon at the first sight and fall down. That is why He comes as an 
Avathara in human form like us. He takes Avathara in such a 
manner that a hunter, a monkey, ora shepherd woman can think 
He is ous man and claim relationship with Him. During avathars 
Paramathma exhibits anger, Sorrow, etc because if He and the 
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people have to move closely and with informality to their hearts 
content, it will be possible only if He acted like them. But on the 
whole the Avathàra purusha would have shown the noblest love, 
jnana, sathyam etc by his own example and established Dharma. 
He feels that it is not enough if He alone satisfies His desire through 
Avathàrà and that the people also should benefit by it. He is waiting 
for an opportunity to combine both the objectives. When Dharma 
declines very much He thinks ‘The time has come’ and takes 
Avathara. 


In order that we may not develop doubts looking at His 
human form, He says ‘However much I may be like a human being 
exhibiting human emotions and acting as if I enjoy the pleasures of 
the world, I am not like the humans who are caught in ‘Maya’. I 
take Maya under my control. ‘Prakruthim swam adhishtaya... 
avashtabhya’ (Prakruthi means Maya). I do like this. When I am 
Paramathma, Parabrahmam, Maya cannot come near me. But 
when I am Jsward for the purpose of Iilà, I can create only with the 
help of Maya. Therefore at that time I keep Maya with me that is I 
keepi it under my control. I cause the living entities which lie 
dormant in Pralaya to take birth again. In the play of the world 
when Dharma declines very much, I draw the Maya into me and as 
if its three qualities have come to me, I am born as an Avathara 
taking the form of human being’. He told a little and left the rest to 
be understood by us and gave Gita upadesa. 

When talking of ‘Bhithagramam’ (The aggregate of all living 
entities) He says 'avasam Prakruthér vasath’ caught in Maya and 
lost control of themselves. As a contrast to this when He talks of 
His birth as an Avathara, He says ‘Prakruthim swam adhishtaya’ 
that is He takes Maya under His control. By these two statements 
He has compressed into it all these things. He says about Mayathat 
‘It is under my control. Like you I am not under its control’ . 
‘Prakruthim swam adhishtaya' - Prakruthim swam avashtabhya - 
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in both the places He uses the word ‘swam’ to show ‘ Maya is 
mine. Like you] do not belong to Maya’ . He has said this so that we 
should not at all think that Avatharais subject to Maya since it is in 
human form. ‘Swam’ means ‘mine’. Swami means one who 
possesses. His possession is Maya and He can do with it whatever 
He wants. He can order it to come to Him and play with it or He can 
ask it to go, throw it away and sit as Athmarama. 


He will allow anger, sorrow, fear etc to affect him in the 
manner we are affected. About this something occurs to me; since 
He is inside in the Athma as if He is fixed there, He allows these in 
the thought ‘Let there be different feelings of the mind externally. 
Is that going to affect my state inside?’ 


We understand that generally a Athmajnàni will not bother 
about his body. He will think ‘Let it be in any state. Let it shiver in 
cold. Let it get scorched in fire. That does not affect the Athma’ 
and remain peaceful. But the mind is also different from the 
Athma. It is not said that he thinks ‘Let it be in any state. Let it 
suffer sorrow, anger, desire and whatever else’. Because He is also 
a Jiva subject to Prakruthi - Maya, it is only the mind which that 
Maya had given has made him an individual. Therefore, he has 
controlled that mind and without remaining as a separate Jivathma, 
he has attained the highest spiritual state and become a Jnani. 
When that is so how can he call back the mind and keep it with 
him? How can he ‘allow’ desire, anger, sorrow etc which are 

exclusive to the mind? It is Bhagawan only who is beyond Maya. 
He takes Avathar without being subject to Maya and according to 
His liking and His will. It is impossible that He would at any time be 
away from the state of Paramathma, the state of jnana. It is said 
that Paramathma, the Mahàmaya can attract even the mind of a 
Jnani and cause him to be deluded (reminds one of Durga 
Sapthasathi) . pay such a thing can never be said about Bh agawān 
because that Parasakthi, Maya and everything depends on Him for 


266 


survival. Therefore He alone can command the Maya (mind) to 
‘come’ or ‘go’ as He likes when He is as Bhagawan or when He 
comes as an Avathara, 


When He comes as Avathàrto mix and move with people asa 
human being and show them the path and enthuse them without 
any hesitation or fear, He allows the various emotions of the mind 
in order that His make-up can be perfect. Therefore even an 
Avathara purusha gets angry, will have fear, will weep and have 
romance. Just as a Jnani allows the body to be in whatever state it 
may be the Avathara purusha allows the mind to go its own way. 
That is why all these things happen. Just for that time, it would 
superficially appear that the Avathardis affected by emotions. But 
it will never happen that the emotions will carry him away justas it 
happens to us. Whatever may be the anger, desire, weeping etc it 
will not affect his state of being Paramathma. It cannot also affect 
the Dharma Samsthapana which He has to do finally. Even though 
it may appear that He is failing a little, He will manage to stand up 
and pass the test. That is His play. 


There should be no doubt about Avathar 


In this /ilà, the Avathara purusha may go to the extent of 
being thought that He may be under the contrtol of Maya. In order 
that such a doubt should not arise, Bhagawan has made it clear by 
saying ‘‘Prakruthim swam adhishtaya' : Drawing Maya into me 
and keeping it under my control. 

If anyone has doubts about incidents in Acharya’s life 
history such as : ‘Why did he do like this? In Kaladihe changed the 
course of a river and made it flow near; he controlled the floods in 
Narmada; when he had all the divine powers and could be called 
‘Sarvajna’ with all jnana why did he act like an ordinary man? In 
Kasiwhen Viswanathà came to him as a panchama, why did he not 
know the truth and why did he ask him to go away? Later he did 
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namaskaram to him and took upadésam from him’ - at such times 
the sayings in Gita are to be remembered to become clear in mind. 


It does look as if Maya affects Avathara but Maya cannot be 
the master and manipulate the Avathara in the manner in which we 
are manipulated. The Avathara is the master and Maya is his 
possession and it serves as the slave. Yet, instead of being a severe 
and strict master, the Avathara is a playful master allowing Maya 
to have its play as if it is his master! Suddenly he will also discard 
it. Rama who cried before everything including trees asking if they 
had seen Sita later built the bridge across the ocean and fought a 
big war. Then when his wife came eagerly he told her sternly 
without any feeling of attachment 'I have rescued you as a matter 
of duty but Ihave no attachment. You may go wherever you want’. 
One Avathara shows its divine power by killing an asura but gets 
beaten by a shepherd maid as if he is a helpless human being. If itis 
understood that the Avathar can go from one extreme to another 

extreme like this no doubt will arise. We will not ask such 


questions about an Avathārā as ‘Why that is so? Why this is so? 
The two are so different’ etc. 


Decline of Dharma as never before 


What Krishiia Paramathma said about Avathara became the 
cause of Sri Sankara Avatharam. Has He not said that as and when 
Dharma declines and adharma rises, He will take Avatharam and 
do Dharma Samsthapanam? The situation in which He had to keep 
up that promise arose around 2000 to 2500 years after He had 


returned to Paramapadam. Much has been said already about the 
condition in those times. 


To put it in brief just as Pravruthi - Nivruthi Dharma had 


cures harm at the time of Krishra Avatharam, they suffered 
again now, much more severely than before. 
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In Krishnà's time Pravruthi Marga was being followed as 
mere karmanushtàna for attaining Swarga etc instead of as a Yoga. 
Now in addition to that something worse happened. Previously 
whatever is said in Vedhas was being followed at least as 
karmanushtana. Now a large number of people started discarding 
the Vedhic Karmas. In Nivruthi also although a goal like jndna was 
advocated such Siddhànthà would lead to the state of Sünya or a 
state of Thrisanku in which nothing could be said with 
definiteness. Such a situation had never existed before. 


Thus there was a situation in which it was necessary for 
Bhagawan to take Avathar in order to protect the Pravruthi and 
Nivruthi Marga and re-established them. 


Implementing the assurance given in Gita : The 
Problem and The Solution 


In the new situation there was a small problem in 
implementing the assurance given in Gita. There was no doubt that 
Avathar had to be taken and Dharm established. Nothing would 
come in its way. The problem was of a different kind. 

‘Parithranaya sadhünam vinasaya cha dushkrutham’ 

Here is the problem. He had said ‘To protect the good and to 
destroy the wicked I take Avathar’. At the time of Sankara 
Avatharam, there was no difficulty in ensuring the protection of 
the good. The difficulty was not even as much as it was during the 
previous avathàrs because in those times most people were 
generally good and therefore to protect so many of them would 
have been a difficult task. Since it was an Avathar of Iswara who is 
all powerful he could do it. When the time for Avathara came in 
Kali, good people were far less in number than in the past yugas. 
Therefore protection of the good was relatively easier. But the 
second of the assurances ‘vinasaya cha dushkrutham’ - ES D 
where it became a problem to implement the assurance given in 
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Krishna avathara. In that and other previous Avatharas, the wicked 
people were identifiable individuals or groups - like asuras 
rakshasas, cruel kings and their associates etc. They could be 


isolated from the general community of people and targeted and 
destroyed. 


But how was it in Acharya’s time? No one could be seen as 
being obviously asura or rakshasa. There were not well known 
asuras like Kamsa, Jarasandha and others. People like Duryodhana 
and his group who had the qualities of asuras were many more now 
than in Krishna’s time. Apart from this instead of being openly 
wicked like Duryodhana and his men, there were people who 
appeared to be good and doing good but indulged in adharma. This 
is something special about this yugam. With the exception of some 
rare good people, the entire community of people were immersed 
in the flood of adharma. Therefore, there was no scope for 
punishing such people by isolating them from good people to 
protect the latter. In such a situation, vinasa ya cha dushkrutham 
would mean almost all people being destroyed. How can such a 
universal holocaust amount to Dharma Samsthapanam’ Is it the 
purpose of the Avathar to advance the deluge which was to occur 
long after? If instead of Iswara mixing with the people with love 
and taking them on the path of Dharma everything is destroyed, 
there will be no Dharma Samsthapana. There cannot be an 
Avatharalike this. Itis opposed to the very purpose of Avathar. 


This is what I referred to as Paraméswara’s problem. If there 
is no asura who can be identified as such but is inside all people 
how to do samhara? Viswamithra thought of performing a yagam. 
Some asurdas obstructed it. Rama killed them and protected the 
yagam and the pious. If Viswamithra were to be in Kali yugam, 
asura would have entered into his mind and he would not have 
thought of performing yagam! If activities performed according to 
Dharma are stopped by unidentified evi] forces, how is it possible 
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for a single Avathard to destroy the wicked, protect the pious and 
establish Dharma? 


If we were to tackle this problem, we could not have found 
out a solution. Paramathma found it very easily. It was this : ‘In the 
avathars of Kali yugam, it is not the wicked people who are to be 
destroyed. The wickedness, the evil qualities which have entered 
the minds of people have to be destroyed. People should thus be 
made good. A small amendment to vinasaya cha dushkrutham is 
enough. 'Dushkrutham' (of the miscreants) should be changed to 
‘Dushkruthyanam’ (of the misdeeds) - this was Paramathma’s 
solution. 


If it is asked whether it is possible to destroy the crores and 
crores of misdeeds that happen in the whole world, it is not 
necessary to destroy these misdeeds. They are only consequences. 
There is a reason for this consequence. There is a seed but only if it 
is sown that the crop comes up. The seed for action is thought. It is 
the bad thought that occurs first and to achieve what is thought bad 
actions follow. Therefore it is enough if it is ensured that the bad 
thoughts of people are driven away and their minds turned to the 
right path. The purpose of Avathara namely Dharma 
Samsthapanam will be achieved. 


How to correct the mind? It is known to everyone. It is by 
properly preaching what is good. It is by giving upadesa of jnana. 
Mere upadésam is not enough. Only if it is combined with the 
example of actual living it will have good results. Therefore he 
decided that he should take Avatharamas a Jnani, a sanyasi. 


Why the Avathar as sanyasi ? 

It is not that only sanyasis can be jnanis. Our Acharya 
himself has said ‘If a chandala (outcaste) is a Jnani, he is my guru’. 
We will take up that story later. But it is rare that a nani appears 
anywhere and everywhere. Such jnanis do not come up after 
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training. If a guru is a upadesa guru, he has to give jnana to his 
disciples only by imparting training according to a system. 
Therefore, in the present case also it will be appropriate only if he 
is trained according to sasthra and becomes a Jnani. Although 
jnanis may appear in any surroundings what the sasthrás say is that 
for reaching that ripe stage, sanyasa must be taken after living as a 
high class Brahmachari or gruhastha, meditatation should be done 
on the Mahavakyas of the Upanishad which proclaim the unity of 
Jivà and Brahmam and attain jnàna. The Lord thought it proper that 
this should be followed in the Avathàr and demonstrated to the 
world. The object of the Avathar was to create respect for and 
involvement in sasthras and the disciplines at a time when 
everything was happening contrary to sasthras. When that was so, 
if Avatharà was taken as a Jnāni who appeared somewhere without 
any link to sasthras will it not be opposed to the very object of the 
Avathar? 1f it is said that for a human soul to attain the highest 
state namely jnana, sasthrais not required then it would mean that 
neither upadesamis required nor Avathàr. Or it will mean that it is 
only another Avatharato preach something similar to the religions 
opposed to sasthras and vedhas which were prevalent. But what is 
the object of Avathara? It is only to establish Vedhas and sasthras. 
What is meant by Dharma Samsthapanamis only establishment of 
Vedhas. Moreover, the Lord had willed that the foremost task of 
this Avathar should be the establishment of Adhvaitha which is the 
final conclusion of the Vedhas and lay down clearly that it is the 
sanyasi of Nivruthi Marga who will have the competence for it. 


Therefore it happened that the Avathara Marthi also should be 
shown as having attained jnana after taking Sanyasam. 


The Buddhists and Jains also had laid down the rule that it is 
only those who dedicated themselves to jnana should become 
Bikshus. 


It was decided that the Avathar should be of a guru who was 
a sanyasi. 
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Although Krishia who was not a sanyasi also gave upadesa 
of jnàna it was only one of many things which he had done. In his 
time, what was done by him was adequate. By giving a little 
upadésa during the later part of his life, he got the title of 
Jagadguru. There is no count of all that he did - ruling Dwaraka 
with 16,000 wives, going and meeting the Paridavas, driving the 
chariot to bestow grace on the bhaktha, destroy asuràs like 
Narakasura. One of those activities was the upadésa he gave. The 
Lord decided 'That will not be sufficient now. Upadésa will have to 
be given by a sanyasi guru for his life time’. 


Sasthras have prescribed a number of karmanushtanas for a 
gruhastha. He has a lot of family responsibilities. He has to 
entertain guests (adhithi sathkaram) and discharge several social 
duties. If he has to do upadesam after attending to all these duties 
in the dangerous atmosphere (of Acharya’s time) it would not have 
been sufficient. Therefore it happened that only a sanyasi who 
does not have the responsibility and duties and for whom 
upadesam itself is karma and that alone is his responsibility can 
dedicate himself to the task of preaching jnana. 


In this Avathara it was necessary to tour throughout 
Bharatha Désato counter through debates the wrong religions that 
were prevailing and established the Védantha religion which is the 
truth. In other words, it was necessary for the Avatharto be on the 
move all the time. How can a gruhastha with family responsibility 
be on the move all the time? It is only for the sanyasi that the 
Sásthràs have prescribed the rule that he should be on the move all 
the time because if he remains in one place for a long time he will 
develop local attachments. This also became an important reason 
for the sanyasi Avathar. Of the four asramas (stages in life) it is 
only sanyasa asrama that is suited to touring. The Brahmachari as 
'anthevasi' (resident student) has to live with the guru. As already 
mentioned the gruhasthà cannot be constantly touring. According 


273 


to sasthras, the Vanaprastha also has to remain in one Place in the 
forest and practice austerities, thapas and other anush tanàms. 


Although Krishrià gave upadésam even while remaining as a 
gruhasthà, he did not go from place to place and give upadēsā to 
the entire community of scholarrs. He gave upadésa to one 
Uddhava and one Arjurià at one time. In between upadésa, he 
showed his Viswarüpam to Arjuna to prove to him that he is the 
Lord. Uddhava himself knew that he was the Lord. Once it was the 
Lord himself who was giving upadésa they accepted it with bhakthi 
without considering whether he was Brahmachari or gruhastha. 
After he returned to Paramapadam and the world realized that he 
was the Lord, his upadésás reached the world through 

Vyasacharya, Bhagavatham and Mahabharatham during the time 
of Parikshit, Janamejayan and others. Because it was the Avathar 
ofthe Lord people accepted the upadésa without questioning about 
the asrama. So long as Krishna Paramathma was in the world he 
did not show himself to be god to all the people all the time but 


behaved as human and it was only after one or two generations he 
had made his Jnanopadésa known to all. 


But now the situation was as if the house was on fire which 
needed to be put out immediately. When the fire of adharma and 
anjnanahad engulfed the world, Jnanopadesa had to be poured as it 
were to put it out. But if at the time of Avathāram itself it is known 
to everyone as ISwarà without concern about asrama it cannot act 
like human and harm will be caused both to the qualities and the 
objects of the Avathara. Therefore the Avathara had to be in 


Sanyasa asramam and within the time the Avathara purusha lived in 
this world, he should give clear upadésato all people. 


the people in general are hypocritical in many ways they will think 
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that such a gruhasthais one like them and make comment : ‘He is 
in gruhasthasramam but he is giving Jnànopadesam.' Since the 
temptations are powerful in this yugam and control over senses is 
inadequate sasthras are of the view that vanaprastham in which a 
person above the age of fifty lives with his wife doing anushtanas 
and thapas without man-woman relationship is not necessary in 
Kali. What is prescribed for this yugam is that one should continue 
to be in gruhasthasramam till he becomes ripe and straightaway 
take to sanyasa àsramam. 


The essential purpose of this Avathara is to preach 
conclusively the view of the Upanishad that Moksha can be 
attained only through jnàna by following the Nivruthi Marga. 
Therefore it cannot be but sanyása àsramam. Will it not be a 
contradiction if one who is following the Pravruthi Marga preaches 
Nivruthi Marga? 


Thus for several reasons it was concluded about 2500 years 
after the birth of Kali that Iswara should take Avathara as Guru, 
that such an Avathara should be a sanyasi and he should preach 
throughout his life. In Krishria’s time it was like dark clouds 
dimming the light during day time and it was enough for Krishna to 
light a lamp. Now since it became night all the time the Avathara 
purusha had to light the lamp throughout his life. Since mental 
perversions and wrong thoughts of the people had increased the 
Avatharam had to be without family life. 


Acharya did not live the full span of life but lived only for 
thirty two years. It means that an Avathar with such a power of 
jnàna and action to control the force of Kali could be born. Why 
thirty two years? Is there anything that cannot be achieved in a 
moment with Iswara sakthi? But for enacting a human drama it 
was willed that it should be thirty two years. He made a wonderful 
play of itindeed. He sported as if he was eight years by his own will 
to start with, then as if he made it sixteen when he got freed from 
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the crocodile and then as desired by Vyasa, Brahma and Others as 
if he added another sixteen. It was what Parameswarahad planned 
in the beginning itself - that he should be a Sanyasa guru for thirty 
two years, write the Adhvaitha literature and spread them by 
touring throughout the country. 


But thirty two years is not full human life. This Avathara 
could have been one of full life or about eighty or ninenty and in 
that the asramas could have been gone through and the last thirty 
two could be sanyasa asramam. But Paraméswara’s sankalpa was 
"There should be not even the scent of gruhasthasrama. Are thirty 
two years sufficient to complete the purpose of the Avathàr? If so 
for all the thirty two years the Avathar should be sanyasi only. 
Upadésa of jnana should be the work throughout the life. 


In Brahmacharya asramam also 


When it is said that this Avathar was in sanyása asramam 
and was engaged in upadesam throughout life it was not the whole 
life. In the beginning it was Brahmacharyam for a few years, then 


complete Vidhyabhyasam in gurukulam. It was only later it was 
Sanyasamand upadésam. 


What I said that the Avathara required thirty two years for 


completing its task is not correct. About eight years less than that 
was enough. 





go completely if there is the label of wonder even at birth. 


Therefore Paramathma thought ‘Even though it is not 
possible for us to teach many things to the people through 
gruhasthasramamat least we can be a model as a Brahmachari and 
show them'. 


There was one other reason why he had to be in 
Brahmacharya àsramam. Since the objective of the Avathara was 
to establish the Vedhic path, how would it be that it can be a 
sanyasi throughout life without any connection with Védhic 
karma? Although sanyasi has a link with Vedha through the 
Mahavakyas (of the Upanishads) the majority of the people cannot 
do enquiry into Mahavakya. What concerns them is only Vaidhika 
Karmas that is Pravruthi Marga only. But that had declined more 
than in Krishia’s time. It was only now that the religions which 
repudiated the varya classification have spread and caused great 
harm to Vaidhik karmanushtana. How will it be correct if an 
avathara appears at such a time and preaches Adhvaitha only to a 
few people who have attained ripeness of mind and goes away? 
How will there be general Dharma Samsthapanam in the world? 
Although the most important aim of this Avatharam is to show the 
goal of jnàna and establish Nivruthi Marga, how can the end be 
reached without the beginning and the middle? When Dharma 
Samsthapana has to be done for the whole world, the Avathara 
cannot come to an end without encouraging the majority of people 
in the Védhic karmanushtana. When rules and regulations were 
broken and people were acting against the sasthras, it became the 
important duty of the Avathar to involve them in sasthra Karmas. 
Therefore the Lord thought that in this Avatharam Vaidhika 
karmanushtana etc have also to be emphasized. 


Itis not enough if things are merely told. The word will have 
effect only if it is practiced in actual life. How can a sanyasi 
without Vaidhika Karmas live as an example for all that? 


It is also to take care of this aspect that, it was decided that 
he should be in Brahmacharya asramam first. Even if a 
Brahmachāri does not have to perform so many yajnās and other 
karmā as a gruhasthā he too has several vaidhika anushtānām. 
Therefore it is possible to remain a guide in Brahmacharya 
asramam and do whatever is possible - Vēdhā adhyayana, samitha 
dhanam, seeking biksha, observe four austerities ( vrathas) meant 
for the asramam : Instead of all these being dry acts, service canbe 
rendered to the Guru with love and whole-heartedly - after doing 
this perfectly he can take to Sanyásam. The world should talk 
about this Avatharam; ‘Do you know who this child sanyasi is? 
This is a child which did gurukulavasam according to rules and 
regulations and then received Dikshai according to sasthras and 
through a guru’. ‘Even if he cannot discharge the duties of a 
gruhasthato wife and children, guests etc, remaining as a bachelor 
he should do service to the Acharya and mother. The Avatharam 
which has to create interest and involvement again in Védha 
Sasthras instead of being born as a jnani who is outside Varrrásrama 
should atleast be a Brahmachari, do the Karmas according to 


Sasthras, receive Dikshai and follow the regulations of that asram' 
- thought Parameswara. 


Fortunately, sasthras do not say that all the four asramas are 
compulsory but say that if one has reachod the ripe stage as à 
Brahmacharihe can continue to remain in that 4srama for life time 
- "Naishtika Brahmachari’ or if the mind becomes still more ripe; 
he can take to sanyasa asramam straightaway from the 
Brahmacharya asramam. This is what is said in the sasthras. 


(Dharma sasthras handed by Bodhayanar, Gauthamar, Vasishtar, 
Usanas, Aangiras, Yama, Kathyayanar, Vyasar. Jabala Sruthi also 
says that a worthy Brahmachari can directly take to Sanyasam. 


cdd. what should be done in this 
ad UID CUL ro child and Brahmachár! 
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he can become a sanydsi and complete the activities of the 
Avatharam. People do not think wrongly of Brahmacharyam as 
they do about gruhasthasram. 


Avatharam in Brahmin Family 


As part of the several things that Krishna did, he also 
punished the wicked in a big way. Rama also punished the evil 
doers even while living as a role model for man. Right from Matsya 
all the avathàrs punished the wicked. Just as a king destroys his 
enemies to ensure that the wicked do not rule his kingdom, Vishriu 
the God of protection who is the king of the three worlds has done 
samhara in these avathars. He did the duties of a kshatriya. As ifto 
make this clear to the world, He was born as a kshatriya in the last 
three avathars namely Rama, Balaráma and Krishna. 


In Kali, dushta nigraham is not possible and since the 
Avatharam was to do upadesait was divine will that the Avatharam 
should be that of a sathvika Acharya and therefore it will be 
appropriate for him to be born a Brahmin. 


Although Acharya Avathara was in accordance with the 
assurance given by Krishna this is also one of the several 
differences between the two avathars - in that Avathar acting 
according to kshatriya Dharma was important but in this it was 
performing the Brahmana Dharma. 

Krishnà attracted people by doing whatever they liked at 
different levels. He stole butter, took the cattle for grazing and 
thus made even a thief or a shepherd think that he was one of them. 
Can such a thing be even thought of in an Avatharam which is that 
of a Jnanacharya sanyasi? 

Ihave said these to show how there are differences between 
avathars according to circumstances even though the purpose in all 
the avathars was only to do Dharma Samsthapanam. 
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Vishnu Avatharam and Siva Avatharam: 
Similarities and differences between Siva-Vishiiu : 


When Krishna avathàràis repeatedly referred to and his Gità 
is quoted and a connection is established between them and 
Acharya, a question may arise : ‘We have only heard that Acharya 
is the Avathar of Paramasiva. Krishna is Maha Vishmnu's 
Avatharam. When that is so if it is said 'He did like that, Acharya 
did like this; Acharya’s Avathar was according to Krishna’s 
assurance in the Gita; since the times were different the life style of 

the two avathars differed. Acharya fulfilled the same objective of 
Dharma Samsthapana mentioned in Gita’ how to understand this? 


Two entirely different Gods are not there as Siva and Vishnu, 
they are only the two forms which Paramathma has taken. 


At the conclusion of Prasnothra Rathnamdlika, Acharya 
asksa question : 


Kachcha Bhagawan? - Who is Bhagawan? 
He gives the reply - Mahesah : Sankaranarayanathmaika 


In Vedantha, ISwara and Isa are mentioned. It does not mean 
Siva. It is the Iswarà, the Saguria Brahmam, which conducts the 
universe which is referred to. When he says Mahesah, Acharya 
means that it is that ISwara full of glory, the Saguria Brahmam who 
is Bhagawan. He does not immediately go to the next question : 
‘Since there are the two divisions in our religion, the Saivas and 
Vaishriavas, if it is said Mahesah they will not stop at that. Just as 


the question ‘Who is Bhagawan'was asked they will ask ‘Who is 
Mahéswarah?’ Is he Siva or Vishnu? 


Acharya thought of this and 
has given reply to this also. ergeht o 
Mahesah : Sankaranarayana : | - sel 
E 2 yanathm : - Nà a 
A aika : Sankara - Narayarn 


280 


The only one thing which is the Athma of Sankara and 
Narayana or the only thing the Athma which is Sankara and 
Narayaria. 

All that is there is only the one Athma or Brahman. That is 
Siva, That is Vishnu. 


When that is all things and all people including us why did he 
particularly mention these two? 


It is true that it is all of us. But do we recognize that each of 
us is the other also? If we know it will there be so much rivalry, 
jealosy, enmity? Do we atleast understand that we are the Athma? 
Iswarà (Siva) and Maha Vishnu are not like this. They know very 
well that they are the Athma, the Brahmam. Also Iswara knows 
that he is also Maha Vishnu and Maha Vishriu knows that he is also 
Siva. 

Paramathma takes several forms and plays sport in the 
drama of the world and each form is in charge of a portfolio. Ins 
this dispensation, generally Maha Vishnu is the Chakravarthy for 
administering the Pravruthi Dharma and Paramasiva will be the 
Lord of Nivruthi Dharma which enables release from the world and 
gives Moksha. There are two types in the Moksha that Siva gives. 
One is releasing everyone from samsara without going into merits. 
This is how all the souls take rest during Pralayam but that is not 
permanent. They have to be born again. The other type is 
permanent Moksham - to grant jnàna to those who are fit to 
receive it and release them from samsara. Paramasiva gives these 
two types of Moksha taking two different forms. Since providing a 
long period of rest between Pralaya and the next creation to those 
who do not deserve is an overdose of compassion and it is contrary 
to the rules of karma, he becomes the Samharamurthi, Rudra and 
shows the terrible Pralayam to create fear in them. When he gives 
Moksha to deserving people, he is the gentle and peaceful - 
Dakshinamurthi. 
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Although in a general way Maha Vishnu takes care of the 
Maya world and Paramasiva grants Moksha, Paramathma’ s lilais 
unity in diversity. Therefore in order to show that both are the 
same Paramathma, they would exchange their portfolios now and 
then. By such Ji/a they would show their unity. 


When it is said that Maha Vishnu destroyed the evil doers 
and those who met their end at his hands attained Moksha, has he 
not done what Paramasiva does in Rudra form? 


Vedhàs have given Sakthas (Hymns) and yajnas which are 
meant for Siva and also for Vishnu. This shows that there is no 
difference between the two. It is the same in Smruthis also. It is 
only in Puranas there are some devoted to Siva and others devoted 
to Vishnu and they would give the impression of telling that one or 
the other is superior. But if we go into basic sasthras for authority, 
Vedhas are first, Smruthi is next and Puranas are the last. But even 
in Purarasif we go deepinto them, there will be some places where 
it will be said ‘No difference at all. Both are same' and in order to 
impress this effectively there will be stories too. We will 


understand that superiority and inferiority are mentioned only to 
help each one concentrate on his own Ishta Mürthi. 


Therefore it is very wrong to talk of Siva and Vishnu as being 
totally different from each other. Acharya has said that to be 
followers of the perfect Vedhic religion which he re-established, 


namely, the Smartha Sampradhayam there should be no 
distinction between Siva an 


ae d Vishnu. He has said they should 
omow the non-difference between th. t by Sruthi, 
i n Ue etween them as taught by 


When He came as Visit i F 
i ahe pr Swará are 
not different. Even thou proved that he and I 


e he was the Avathar of Maha Vishnu he 


Samhàramürthi, in this Avathar he specially shows this aspect. 
When giving Viswarüpà dharsanam to Arjuna, he says : 


‘Divyam dhadhàmi the sakshuh pasyame Yogamaiswaram’ 


‘I am giving you divine sight and with that you see the Yoga 
sakthi of Iswara’. When he says ‘Iswara’, does he refer to the 
Iswarà, the Saguria Brahmam of Vedanthd or in the sense in which 
Paraméswarais usually called Iswara? 


Long time since it has been the practice to refer to 
Paraméswara as I$warà. In Amarakosam Siva is spoken of 
‘Iswarah: Sarva Isanah’. Kalidasa’s words are of great merit. He 
says in Raghuvamsam: 


‘Harir Yathaikah Purushothamah smruthah 
Mahéswarah Thriyambaka éva naparah’ 


In some context he says ‘Just as Vishnu alone is called 
Purushothama and the three-eyed Siva alone is called 
Maheswarah..... ' There is no practice to call Paramasiva as 
Purushothama. It is Purusha Uthaman which became ‘Perum al’ 
(Perumal in Tamil). When some one talks of Perumal temple, it is 
only Vishru temple. In the same manner, I$warà temple 


If itis asked whether Krishna Paramathma referred to Iswara 
as defined in Amarakosam, as mentioned by great poets and as in 
common usage or whether he referred to Saguna Brahmam 
according to Vedantha from what follows later it appears that he 


referred to Siva only. 


Bhagawan showed His Viswarapam but did He show Himself 
as Vishru the protector of the Universe? No. He showed Himself as 


Rudra ofthe Pralaya time. 
‘Kalo (a)smi loka kshaya kruth pravruththa’ (XI-32) 





He says ‘I am the Kala, the powerful one, who destroys the 
world’. Parameswarais called Maha Kalan. In Ujjain, itis with mm 
name he is as Jyotirlingam. 


Seeing the charming Krishia who plays the flute in this 
‘ugrarupam’ Arjuna trembled. How else would it be When he 
appeared as the Samharamurthi with the form extending to the 
skies. Arjurià says ‘The three worlds are trembling on seeing your 
terrible form. 'Thathà aham - I too’ When I see your eyes spitting 
fire all my courage has vanished. When I see your terrible teeth 
and the mouth which emits the fire of Pralaya, I am bewildered. All 
those assembled here (in the battle field) , the Kauravas, Bhishma, 
Drona, Karnaand even our people have gone into your wide mouth 
and are being crushed to paste between your teeth’. Thus, Arjuna 
describes the Viswarüpaas Samharamirthi only. 


It was because Bhimadevi appealed that She could not bear 
the sins of the wicked kings, Krishria avathara came in order to 
destroy and lighten Her burden. Although Rudra's samhara 
function was there in other avathars also, in Krishra Avathar this 


took place during the long period of this life right from the 
beginning and almost upto the end. 


In Matsya, Varaha, Narasimha Avathars, it was sudden 
manifestation followed by the killing of an asura or a group of 
asuras and ending with that. In Karmavatharam it merely 
supported the Manthra mountain at the time of the churning of the 


ocean. Vamanavatharam lived on earth as a Brahmachari for a few 
years, took back the wor 


i A. e ld and the swarga loka from Mahabali 
(without killing him but blessing him). Parasurama killed wicked 
kings for twenty one ge 


nerations but he killed only individual kings 
and not armies. Rama di 





killing of Pathana in his childhood, the Sakadasura, Bhakasuráand 
upto Kamsa and destroyed a whole army in his younger years. 
Then for seventy to eighty years he destroyed one after the other, 
destroyed Jarásandhà's big army repeatedly. At the time of his 
marriage with Rukmini he fought with his brother-in-law (but did 
not kil him), fought with Narakasura, then the great 
Mahabharatha war through the instrumentality of Pandavas. Even 
after he became a grandfather he fought with Banasura who had 
jailed his grandson, Aniruddha - thus he displayed very clearly the 
Rudra aspects. He himself says clearly: 


'Kalosmi loka kshayakruth pravruddho 
Lokan samaharthum iha pravruthah’ 


‘I am the powerful Kala who destroys the universe. I have 
come here to destroy the worlds'. 


This was an exaggeration. Actually he did not destroy the 
whole world. Although when the Avathar ended lakhs of Kauravas, 
Paridavas had died and the Yadava clan had perished, still there 
were large number of people when Parikshit ruled. The reason why 
he had exaggerated is - when he himself drove the chariot and 
brought Arjunà to the battle field, Arjurià was reluctant to fight. 
Bhagawan wants to tell him ‘Even if you are not there, I will finish 
the entire job. That is my determination. I have chosen you as an 
instrument in order to get you fame as a victorious warrior'. To 
make a good impression on him, he had to exaggerate like this. 
Supposing a good job is to be done it may require a thousand 
rupees which we can ourselves spend. But thinking that others 
should also earn punya by joining this effort, we go to ask some 
one. He is reluctant to give. At such a time, we will say “Without 
your help I myself can spend a lakh and finish this task’ - We need 
only a thousand rupees and that is what we can afford but still we 
will say ‘a lakh of rupees’. In the same manner, Bhagawan who 
came only to destroy the wicked people says that he has come to 
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destroy the whole world. Since Rudra is the one who carries out 
the samhara during Pralayam, Krishri by saying like this has made 
it clear that he and Rudra are one. 


It is only one Paramathma who is in two forms - Siva and 
Vishnu. Both of them know that they are Paramathma. Also Iswara 
knows that He Himself is Vishnu and Vishnu knows that He Himself 
is ISwarà. That is how in Gita He said : ‘ Yogam Iswaram’ - He said 
He will show this Yoga of Isward and showed the function of 
samhara. 


The reason why the one Paramathmahas taken several forms 
is to conduct the play by dividing the function properly among the 
Devathas just as in the world the officials of the Government 
handle the different portfolios allotted to them. In this he takes the 
form of Maha Vishnu and Iswara who will respectively be the Lord 


of the Universe and conducts its affairs and be a yogi and release 
the Jivas from the world. 


As mentioned earlier, there are two types in releasing; one is 
releasing permanently that is done through jnàna. For doing this 
He is as Dakshinámürthi, the yogi, who is the embodiment of 
Jnana; the other one is to release temporarily. It is giving 
temporary rest even to those who are not fit to get released from 
samsarà by way of compassion. That is Pralayam. Although the 
very mention of the name Pralaya is fearful, the real meaning of 
this term is to get engrossed in the peace of Paramathma. ‘Pra’ 


worries of the world even to the souls which do not deserve it. But 
to those who with purity of mind follow the jnàna Marga, he comes 
as guru in the form of Dakshinamürthi and gives them permanent 
mukthi. 


When temporary mukthi is given to even those who are not 
deserving, can it be done in a peaceful and agreeable manner? If 
that is done people will be rid of fear and think that they can do 
whatever they want. That is why instead of bringing about Pralaya 
as Santhamürthi, He does the fearful dance as Rudra and causes 
Pralaya. He creates fear subjects them to difficulties but still takes 
them to the state of great peace. 


I said that Paramāthmā has allotted different duties to the 
different Dévathds. If one Dévatha interferes in the function of 
another Devathà, discipline will be spoiled. At the same time, 
people of the world should have the attitude that in the end all 
Devathàs are same. Otherwise people will be quarelling about ‘My 
God’ and ‘Your God’. That is why Paramathma’s dispensation is 
such that the important Dévathas namely Īswarā (Siva) Vishīuand 
Ambal can take over any responsibility and discharge it, thus 
showing that there is no difference between them. The lesser 
Dévathas cannot do like this. Even the important Dévathas change 
their portfolios only to a limited extent and act occasionally. They 
do not exchange portfolios entirely. 


In the Avatharas before Krishna, they manifested for a brief 
period or remained in the world for some years, destroyed the 
groups which indulged in wrong doings and brought back the shine 
of Dharma. That is they were uke a king who destroys his enemies 
and rules according to Dharma. Therefore Maha Vishnu who is the 
king who rules the world took Avathar, fought according to 
kshatriya Dharma and protected the people. While fighting wars he 
took the samhara aspect of Iswara. In Krishna avathara we have 
seen that in destroying he openly spoke of samhara and took that 
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aspect. In addition in the last segment of the Avathara, he also did 
jnanopadesa which is Iswara’s another function. 


In the earlier Avatharas (This does not refer to the twenty 
four Avatharas keeping the famous Dasavathara as central) there 
was no Jnanopadésam. For doing it the Jnani’s and great persons of 
those times were sufficient. Even they had no need to go in search 
of people and give them upadesa. People of their own started living 
in the ways of Dharma after the destruction of the wicked. They 
also sought the great persons and took upadesa. 


During Krishna’s time when asura qualities had taken refuge 
in kings, they also entered a little into the minds of the people not 
to the great extent that it was in Kali but to some extent. That is 
why even an illustrious person like Arjunà lost his sense of 
discrimination about Dharmà and adharmáat a critical time, forgot 
his swadharmà and said ‘I will not fight'. He also gave the colour of 


high philosophy to the wrong principles which suited him. That is 
why the Avatharahad to give Jnanopadesamalso. 


Yet, while Maha Vishnu, the Chakravarthi, who had the duty 
to protect the world by punishing the wicked having undertaken 
ISwara's samhara function can be justified his undertaking 


Jnanopadesam cannot be justified. A Chakravarthi has not been 
given the responsibility of upadésam. 


But it should not be thought that he had no such 
responsibility at all. It is also the king's duty to develop humility in 
people and make them cultured. Kalidasa says in Raghuvamsam 
that before providing Protection and the comforts of life, the 


king's first duty is to nurture inthem good qualities. Jnanopadesam 
will also become a part of this dui 
king himself to do it. sasthras S 


ty. Still it is not necessary for the 

ava PAIS ay that a king should patronize good 

people, rishis and jnanis and through them n oie rudi 
welfare of his people. urtur 
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Although even emperors can resort to giving upadésam when 
absolutely warranted they cannot have it as their main objective. 
In Puranas, we see that several kings had given upadésam on 
different occasions. Even the unrighteous would give upadésam 
some time. It is called ‘asura Vedantham’. Yet, the duty of the 
king, the kshatriya Dharma is to nurture Dharma and not to give 
upadesa of jnana which would lead to the other world. That 
function is part of the Dharma of the Brahmin. It is the yogis and 
jnanis who are entitled to do this. 


When it was necessary for doing ‘Dharma Samsthapanam’ 
by following the kshatriya Dharma, Paramathma got it done 
through the avathàrs of Maha Vishnu who is the protector of the 
world. Rama was born a kshatriya. At the same time, he was full of 
sathvik qualities. Parasurama, though born a Brahmin, had the 
Rajasa qualities of a kshatriya. Both of them destroyed forces of 
adharma in different ways and established Dharma in the world. 
Vamana, though a Brahmin, played sport through ‘dhanam’ and 
‘yachakam’ (seeking alms), placed his leg on the asura’s head and 
pressed it, bestowing his grace on him and the whole thing ended in 
a strange manner. It is therefore difficult to say anything about 
him. Since Mahabali also was not like other asuras but was 
endowed with good qualities, his story is of a different kind but 
since Bhagawan pressed his head with his leg and sent him to the 
nether world meant for the asuras to rule, it appears that in this 
Avathar also he had followed the kshatriya Raja Dharma as in other 
avathars. 

Unlike Vamana, Parasurama, Rama, no jathi can be 
attributed to the earlier avathars namely Mathsyam, Kürmam, 
Varáham and Narasimham. Yet they had also followed the 
kshatriya Dharma. These Avatharas also appeared only to put 
down the asuras who were wielding the power of adharma and to 
protect Dharma (Kürma Avathar came to help the Devas who are 
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opposed to the asuras to get the amruth and become strong and 
deathless). Balarama Avathar was closely connected with Krishrna 
Avathar. Even when the elder brother acted differently from the 
younger brother, it ultimately resulted in adding to the glory of the 
younger brother or it can be said that in this world of duality while 
the younger brother upheld justice from one angle, the elder 
brother did it from another angle. Balarama too followed the 
kshatriya Dharma of protecting the good by punishing the wicked. 


It was Krishna who in addition to it did Jnànopadesam which 
is the Dharma of the Brahmin. Since necessity arose for it in the 
last stage of his life, he did it. 


Later, the evil forces (asura sakthi) overpowered the people 
generally in Kali with the result that there was no scope for 
punishing the wicked. Therefore the function of the Avathar now 
was to give upadésa in the sathvik way; it was also to be done 
throughout the lifetime of the Avathara. Therefore the Avathara 
had to be that of a Jnaniwho followed the Brahmaria Dharma. 


Can this Avathàrà also be that of Maha Vishnu? We have 
seen that his having undertaken samhara was appropriate to 
kshatriya Dharma. But can it be said that he can also be the perfect 

‘jnana Avathara “undertaking jnanopadesa? There is no doubt that 
Mahé Vishnu also is the perfect embodiment of jnana. If he takes 
Jnana Avathara’ Iswarais not going to quarrell with him as to why 


heis interfering in his department. He will look on happily and will 
also come forward to help 


Iswara's jnanopadesa in the manner of His having undertaken his 


function of samhara and felt that the fame of giving jnandpadésa 
and the credit for it should go to Iswara only. Whenever there was 
need he came as Datta, Rishabha, Nara Narayanar, Vyasar and 
others and gave upadésa (as if to show his Siva aspect) but he did 
not show them to the world as prominent and powerful as 
Dasavathàra but in a subdued manner. Even when taking the form 
of Hayagriva who, itis saidis ‘ Jnananandamayam’ , He ensured that 
his greatness would be known only to those who followed the 
sadhana Marga. Moreover, it is also the practice to refer to him 
along with the consort as ‘Lakshmi Hayagrivar'. 


Generally, he has shown himself as ‘Mayavi’ and one who 
plays strange sports and therefore it is not the practice in the world 
to talk of 'Vishru Jnànam' or ‘Vishu Yogam’ in the manner of 
‘Siva Jnanam' or ‘Siva Yogam’ but is talked of as ‘ Vishnu Maya’. 


Therefore Maha Vishriu thought that now when there is 
great danger to Dharma due to the big rise of adharma, Avathara 
has to be taken in accordance with the assurance given in Gita but 
that Avathard should not be according to kshatriya Dharma but it 
should be sathvik to give jnanopadésa without punishing the 
wicked and therefore the Avatharahas to be Siva Avathara. 


He will act in two ways namely to be with Paramasiva and to 
be different from him. Being one with him is in the stage of the 
truthful jnana. In the context of the world of lila which appears as 
sathyam He is different. 


During Viswarüpa dharsana He says ‘Pasya me Yogam 
Iswaram’ and thus refers to Iswara’s quality as his own. But in the 
last chapter, he says as if Iswarais different from him : 


‘Iswara sarvabhüthanam hridhdhese (A)rjuna thishtathi 
Bramayan sarvabhüthani yanthrayüdani mayaya 


Thaméva saranam gachch (XVII - 62) 
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In the hearts of everything there is Iswara. By Maya Sakthi 
he is manipulating everything like the dolls on the merry-go- 
round. He says ‘surrender unto him only’ - ‘Thameva’ (Tham 
eva). 


In one place He used ‘me’ to show the unity with Himself. In 
another place He shows Iswarato be different by saying ‘tham’. 


If that be so can we keep them separate? He does not allow 
that too. The one who said here ‘There is ISwara in the hearts of all 
beings’ had earlier said in VibhathiYoga ‘I am the Athmain all the 
beings’. 


‘Aham athma Gudakésa sarvabhüthasaya sthithah’ 


"Asayam' also means ‘hrudhayam’. Even when He refers to 
Iswaraas the one who resides in the hearts He says that Iswardais 
doing His own function of manipulating by maya. 


Here He says ‘surrender to Iswara only’. Four slokas later 
when He completes the upadésa, He says ‘Surrender unto me only’ 
- ‘Mam ékam sarariam vraja’. If this contradiction is pointed out, 
He says ‘I do not change anything. ‘Mam ekam’ only means that 
‘Iam the only one’. So, where is Isward apart from this one? Both 


of us are the one Paramathma. It is only as fun and sport I would 
have spoken as ifIhave changed alittle’. 


Jnana Siva taking the Jnana Avathara 


When we consider the two forms it is only Iswara who is 
rtant for giving jnāna. When it is said ‘Go to such and such a 


Swami for euch and such a thing’ just as to Surya for health, it is 
said that for jndnawe should goto Iswara only 


impo 


Arügyam bhaskarath ichcheth inna dhatha Maheswarah’ 
" ae x. Pus &ves Moksha which is permanent. In the 
end when he said ‘Surrender unto me’ He said ‘I will redeem you 
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from all sins’ and left it at that. But when he said earlier ‘Surrender 
to Iswara’ he also said ‘It is with his anugraha you will attain the 
permanent state of Supreme peace’. It is that stage which is 
Moksha which is attained through jnana. 


‘Thathprasadath param santhim sthanam prapsyasi sasvatham’ 


During Visvarüpa Yoga Dharsanam He showed samhara as 
his own which Iswarda does as Rudra. In the final chapter, he refers 
to Moksha which Iswarà grants as Dakshinamarthi and says 'This 
is His function only' and talks as if there is difference. 


Now when seventy two bad religions showed their heads He 
thought ‘let the Avathàram be of Iswarà who is exclusively for 
jnana’ . But if it is said that because He had said ‘Sambavami yugé 
yuge' He will take the Avathàrand go through the problems it only 
means that both are one. 


He thought that if the Avathàrà is for jnàna instead of He - 
who is conducting His darbar wearing Kausthubham, Pithambaram 
etc - going it will be more appropriate that the one who is with the 
flowing hair and is in the cremation ground or who sits under the 
banyan tree with closed eyes takes the Avathar. ‘We have taken so 
many avathàrs. Why should He alone keep sitting without doing 
anything and 'sitting like Siva' become a saying? Let him go this 
time. In order that I should not be left out with any work, I may go 
to help him in the form ofa sishya’ , He thought. 

In Sankara Vijayam it is said that of the four important 
disciples of Acharya, Padmapadhar was the aspect of Maha 
Vishnu. 

Paramasivahas the names ‘Isanan’ ‘Iswaran’ 'Sadasivan'. In 
Sruthi, itis said ‘The Lord of all the Vidhyais Isanan and He only is 
the Lord of all beings’. In the attitude of Adhvaitha, treating 
Sadasiva as the Omkhara which is Athma Swarüpam it ends by 
saying ‘Let him be the auspicious Siva for me’. Itis the statementin 
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Sruthi ‘Iswardsarva Bhüthanam' which Bhagawan has repeated in 
Gita. Since it is said here that He is the Lord of all the Vidhyas is He 
not the one who has to take Avathar as upadésa guru. 


If we see Thanthra sasthra , Manthra sasthra and several 
divine upadésa we will know that it is Paraméswarda only who had 
given through Ambal the upadésa of Thanthra, Manthraetc. 


Adhvaitha Vidhyais above all these Vidhyas. That Vidhyais 
not just a book or a manthra. It is experience. It is the only true 
experience of one being in oneself. It is particularly said that such 
Adhvaitha Vidhyà is also Siva only. Just as ‘Aham Brahma’smi’ (I 
am Brahmam myself) itis also said ‘Sivoham’ (Iam Siva myself). It 
is the practice to meditate on this. In Mandükya Upanishad also, it 
is said ‘Sivam Adhvaitham’. Therefore it appears appropriate that 
the Acharya Purushàfor Adhvaitha Vedanthà should be an Avathàr 
of Siva only. The guru should be one who is full of knowledge. In 


Amarakosa also it is only Paramasivà who has been mentioned as 
Sarvajna. 


Let us leave aside the fact that in other books Paramasiva has 
been mentioned as Jnanacharya. What has Acharya said? Has he 
said anywhere who is guru , who gives jnana? 


Hehas said this in Prasnothra Ratnamalika. 


There is a question in it ‘Ko hi Jagadguru uktha?' - Who is 
called a Jagadguru? We now think that Jagadguru means only our 
Acharya. Before him it was Krishna Paramathma who had that 
title. [have said there is one Ashtakam on him in which each verse 
ends with ' Krishtam Vande Jagadgurum'. But having asked ‘whois 
called Jagadguru, what reply does Acharya give? 

*Sambu' 


oie He says ‘Itis Sivawho is called Sambu.' Itis that Sambu who 
er ru PRAE He himself Says this. As if to confirm that 
vaon'yis GeGuruheasks the next question and gives reply. 
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‘Inānam kuthah’? - From whom is Jnanam obtained? 

'Sivatheva' - Sivath eva - Itis from Siva only. 

Is it not now clear that the Avathara of Jnanacharya has to be 
that of Paramasiva only? 


On the whole the truth is that just as according to 
Paramathma’s sankalpam, till now Avatharas appeared from one 
of his forms, namely, Maha Vishnu, it was decided that there 
should be an Avathara from Parameswarà who is another form of 
Paramathma. 


Dakshiriamarthi’s Avatharam holding Sakthi within 


I have said ‘Paraméswara in another form’. But that 
Paraméswara has several forms like Kalyanasundaramurthi, 
Somaskandamurthi, Natarajamürthi, Bhairavamürthi. Which of 
these forms the Avathara should come from? It was decided that 
the Avatharam should be of Sanyasa guru. Therefore this Avathara 
cannot come from the forms which have their consorts because if 
the husband goes to the world Ambal also has to go with him. 
Bairavar also has his wife called Bairavi. Apart from that he is of a 
fearful form. The very word ‘Bairavam’ sounds fearful. If such a 
fearful person is to come to give upadésa of the peaceful state it 
will look incoherent. It will be appropriate only if the Avatharam is 
from a state which is peaceful. 


For all these reasons it became the divine will (Divya 
Sankalpam) that the Avatharam should be from Dakshinamurthi 
who is the Adhi Guru and who is single, the ocean of peace and 
always remains actionless in the state of nishtai. 


One thing needs to be mentioned here. Although 
Parameswara does not appear to be with his consort, He is never 
without Her. It is so even when He is as Dakshinamurthi. In the 
same manner, even when Ambal is by Herself as Bala 
Thripurasundari, Kanyakumari, Durgadevi etc, She appears to be 
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alone but in fact She is never separated from Him. Siva-Sakthi cam 
never be separated. It is Nirguna-Saguna Brahmam which A 
actually Siva-Sakthi. Both together are Parabrahmam. Kisonly for 
playing different types of lilain the world, giving different upadesa 
and making clear different philosophy that they come as 
Dhampathi on some occasions and alone on some other occasions. 


When Parameswara is sitting actionless as Dakshinamiarthi, 
the embodiment of ultimate jnàna, He has within Him Ambika who 
is the force behind all action. He keeps Her in a manner that we 
cannot see Her. Otherwise, He who is actionless could not have 
taken Avatharam Himself. After taking Avatharam he could not 
have traveled three times through the country from Ràméswaram 
to Himachalam, written lots of books, conducted debates in 
several places and bestowed his grace on so many people etc. 


Whatis the name of the Avatharam? It is ‘Sankarar’. 


‘Karar’ means one who performs an action. ‘Sam’ means 


pleasure which is superior and auspicious. Sankarar does the 
greatest good to all the world. 


How was it that Dakshiramürthi who is actionless came like 
this? It is because Parasakthi who is the base for all the sakthi, 
namely, action (Kriya sakthi), desire (Ichcha sakthi) Jnana (Jnana 
Sakthi) is within him ina subtle manner. 


Acharya who is Saktha, Saiva and Vaishnava : 
en It used to be said about Acharya : ‘Anthah saktho bhahi 
ai 


vah vyavahare thu Vaishravah’. Inside he is Ambika the 
Parasakthi. He is extreme]: 


» i y fair with Vibhūthi and Rudraksha and 
makes one think whether Paramasiya himself has come. When hbe is 


running about tirelessly ang attendin 2 : 
: i t , he is 
Vishnu himself. He gives hi g to the worldly affairs, he 


Narayana’. When h S oral benediction as ‘Narayara 
; e makes a Written communication he writes 
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‘Kriyathé Narayana Smruthi’ with the thought of Vishnu. The 
Avathara is of Siva but all that is being done is in the name of 
Narayana. Thus, itis Siva- Vishnu adhvaitha. 

When it is said that Vishnuis the power behind action and all 
transactions, what does it mean? It only means that He is Ambal 
only. 


Since the Avatharais of the male form he did all the activities 
in the name of Narayana which is Ambal’s male form. Inside it is 
the form of Ambal. In other words, in the heart, it is the mother 
with supreme compassion. That is ‘Anthah saktha’. 


When we say ‘Sakthi’ it only means that compassion. 
Without that there is no Sivam. Even for Sivam to know that it is 
there there should be a Sakthi. When Sivam shows itself as 
compassion that is also Sakthi. 


It used to be said philosophically that without her 
consideration he cannot shine in the world. 


Yet the Avathara could not be as a couple like Sita-Rama or 
Radha-Krishia but had to be that of a sanyasi due to the 
compulsion of the times. Therefore She had to be hidden without 
being seen by the outside world. Maha Vishnu always keeps 
Lakshmi in a manner that she is seen. But when he is alone as 

‘Nara-Narayaria’ he will not be seen as the perfect Vishnu but only 
as the Avathārā of His aspect. But now to put down the turmoil 
caused by Kali, the perfect divine power (Bhagavath sakthi) had to 
come as Avathar. Yet the Avatharam could not be as the Lakshmi- 
Vishnu couple but had to be a sanyasi. When we look at it from this 
angle also, Dakshinamürthi being alone becomes convenient. 
Dakshinamarthi is the pure and perfect form of Parameswara 
instead of being an aspect of Parvathi- Parameswara. Therefore it 
was appropriate from all points of view that the Avatharam had to 


come from him. 
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The auspicious Sri Sankara Avatharam took place like this 
with everything being in its place by Paramathma’s sankalpam. 


Divine Guru, the embodiment of auspiciousness : 


It was the sankalpam that the Avatharam should be of the 
form of a Guru. Whether it is mentioned or not He only 
(Paramathma) is the Guru. When reciting Upanishad He is 
mentioned as Guru, obesience paid to him and surrender done to 
him. It is Brahma who gave that Vedhà to the world. He does the 
creation with the Vedha manthras and gives Brahma Vidhya by 
repeating the Védhas through the four mouths. But it is 
Paramathma who created him and gave him also the Vedhas. He is 
the one who gives us enlightenment. The recitation of the 


Upanishad is commenced with the saying ‘I who is keen about 
Mokshasurrender to him’ : 


"Yo Brahmànam vidhadhathi pürvam 

Yo vai Védamscha prahinothi thasmai 

Tha (g) m ha Dévam athmabudhdhi prakasam 
Mumukshurvai saranamaham prapadhyé’ 


This slokà comes in Swethasvathara Upanishad (VI- 18) 


In this Upanishaditself there is Véedhic authority for showing 
the Supreme Guru as the form of Paramasiva. In this Upanishad it 
is said in one place that Maharishi Rudra was watching the birth of 
Brahma who is always reciting the Védhas which are the basis for 
Vidhya (Upanishad refers to him as Hiranyagarbhan). In another 
Place it says that it is He who created Brahma. Since it is said 
‘Maharishi’ it means that he is the Acharya who gives upadesa. In 


both the places the prayer is “May He bless us with good budhdhi . 
Brahmam is of the supreme| 


y auspicious form. It grants the boon 
to those who think of it, it iskn 3 
: Wn as auspici - this is the 
slokain Upanishad. spiciousness - this 
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‘Athikalyana rupathvath 

Nithya kalyana samsrayath 
Smarthrunam varadhathvachcha 
Brahma than-mangalam vidhuh’ 


When it is said that he who is auspicious grants the boon, 
what is that boon? Since this boon is mentioned in the Upanishad 
which is for jnàna the boon should only be of jnana. It is Sivam 
who gives this. The jnàna which he gives is also Sivam, auspicious. 
Our Acharya is this Supreme auspicious form. He is Sivam, 
Kalyariam, Subham and everything. It is the Sivam which took the 
Avatharamas Acharya Sivam. 


‘Oh, Has the Avatharam taken place? If so who is the father 
and who is the mother? In which place did the Avatharam take 
place? Nothing has been said about these!’ 


You must be a little patient. It has been said as if the 
Avatharam has taken place because once it is the Paramathma’s 
sankalpam, it means it is as good as having taken place. But 
although the sankalpam has been made, Iswara was not 
immediately born to some parents in some place. 


Preliminaries to Avatharam 

There is a police station in a place to ensure that there should 
be no robbery etc. Yet if there is theft in our house, the police will 
register a case and take action only if we make a complant. In the 
same manner, iswara also was waiting in expectation of two 
petitions before he would take Avathara. One is that there should 
be a procedure and form; it is not because he needs to be respected 
but people of the world should know about form and respect. A 
petition had to be given by the Devas. They have been made in 
charge of the administration of the world. Therefore if there is 
some great difficulty in the world and Dharmawas being destroyed 
they had to petition and then only the Lord would take up the case. 
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Another petition needed to be given by the parents to whom 
the Avathara would be born. Will Parameswarà who has no birth 
bejustborn to somebody on his own? A very deserving couple had 
to wholeheartedly pray for the birth of a son. That is the petition. 
He will accept that petition and be born there. 


This is so in all the avathars - two petitions. You are all aware 
of the story of Rama’s Avathar and Krishna’s Avathàr. Was it not 
after the Devas went and petitioned to the Lord that these avathars 
took place? In addition to this, Dasarathà performed a big Puthra 
Kameshti yagam. Therefore Bhagawan took him as the father and 
came as Avathar. In respect of Krishra this is the story - ages back 
a couple (Süthapas who was a Prajapathi and his wife Prusni) 
performed long thapas and obtained a boon that Bhagawan Himself 
would be born as their son not only in that janma but three times. 
In this Krishna Avatharam was the third. The couple at that time 
were born as Devaki and Vasudeva. Earlier they were as adhithi 


and Kasyapa and Bhagawan was born to them as Vamana 
Avathara. 


When Maha Vishnu was so particular about such protocol 


when taking Avathar, will Iswara just come down to the world 
without any such protocol? 


Actually within Him He had no formality but was actually 
full of compassion. 


The compassion of the one who is actionless 


Dakshinamirthi sits below the banyan tree. He does not 
move, the eyes do not see and the mouth does not speak. But now, 
his heart was melting due to co: 


Me re mpassion. It is true that he has no 
mmn A ee Ehe Stage when the mind goes and only Athma 
od. oe eth means Adhvaitha Swarüpa. But it is 

ecause of compassion he took on the mind and felt “These 
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children are getting spoiled like this’ and was feeling for them. 
(Laughing) How can there be the form of Dakshinamuürthi for 
Adhvaitha? Is that not due to the compassion towards us? When 
that is so let there be the mind also! 


It used to be said of the chaste wife that she does not step out 
of the doors. If it is said like this, in these days, it may not be 
understood. Perhaps it may be understood if it is said ‘gosha’. It 
means they will not step out of the home. Their voice also cannot 
be heard outside. But here is a situation - the child is standing at 
the edge of a gutter and is about to jump into it. In such a situation 
will the restraints of ‘gosha’ stop the mother? Will she not go out 
of the house shouting to save the child? Dakshinamurthi was in the 
same position. His nature is to be actionless. When he saw that the 
people could not keep quiet but were struggling and putting other 
people also to trouble, he thought with surging compassion that 
they should be taught the way of remaining actionless. 


Now there were several religions Siddhanthas and 
anushtanas which were clashing with each other. It was not 
causing physical harm but harm to the buddhi. 


It is not necessary that trouble should be caused only by 
acting with the body but with the power of thought all kinds of 
mischief can be done by creating different religions and spreading 
them thereby causing more harm than physical harm. That was the 
situation. Therefore He (Dakshinamurthi) thought that in this 
Avathara, not only should activities be stopped but controlling the 
mind and remaining actionless should be taught. To put it in brief, 
this Avatharam was meant to make the people reach the actionless 


state. 


Adhvaitha is the disappearance of the duality of mind 


Remaining without thoughts that is without the mind is 


called Adhvaitha. How do we find that a certain thing is separate 
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from us? It is because of the mind. During sleep we do not see 
another thing. It is because the mind remains subdued to some 
extent that we do not see a second thing. Therefore we are 
peaceful. The moment we see a second person the peace is lost. 
Either we develop affection for that person and in the mind wants 
to do something for him. If we think about it, it is not actually 
affection or love for the other person. The affection or love is 
because it gives us happiness. It is only occasionally there is 
affection or love for the other person. It is with those who are close 
to us or will become close to us. Normally it is only rivalry and 
jealosy so far as the second person is concerned. If the activities 

born out of affection or love give a little happiness, it is only anger, 

enmity and crying when it is rivalry and jealosy which affect us 


more than they affect the other person. We are putting ourselves 
to trouble. 


All these problems arise because there is something 
second. (something which is separate from us) 


Supposing there is nothing second that is nothing separate 
from us, will there be love or enmity? 


Does this mean that we should destroy the whole world in 
order to ensure there is nothing other than us? Who has the power 
to do such a thing? Even if such à power is there, itis only the Jivas 


in the world who can be destroyed but not the insentient world. If 
that is also destroyed Where will we be? 


Peace is disturbed not only by living beings which are 


separate from us. The inert Prakruthi is also different from us and 
cre 


ates several emotions in us and puts us to problems due to the 


clashes. When we look at a mango we like to eat it. When we look 
at a plant which is full of thorns 


we fear that we may get pricked. 
There are still bigger things like meh 


thunder, lightning, earthquake etc. 
How to ensure that these are not there? 3 
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Even supposing that the inert world is also destroyed and we 
are alone without anything else, hunger and thirst will harass us. 
We will think of something or the other - desire, anger, fear, 
sorrow etc. Desire comes up from within each living being. Even 
when no one is there and nothing is there and one is alone what to 
do if such thoughts harass him? When we are alone there will be 
thoughts such as ‘like a fool we thought like this’ and become 
angry with ourselves and feel ashamed of ourselves. 


If that is so what does it mean to say that we have to ensure 
the state of Adhvaitha, that is the state in which there is nothing 
other than us? 


‘When it is said that there should not be a second thing other 
than us’ it does not refer to anything in the sensient and insensient 
world. What is it then? It is only our mind. All the difficulties, 
happiness, fear, laughter etc which we get from the sensient and 
insensient world is only so long as there is the mind. When they 
performed operation on you by giving you anaesthesia, did you 
feel any fear or pain or did you cry? Everyday you are sleeping. 
When you are in that stage without the mind all the millions of 
sensient and insensient beings are there. But were you affected in 
any manner by these? It is only when your mind is working that 
you feel the pain in the body, hunger etc. Is not sorrow and joy felt 
only when there is the mind? 


Therefore the second person is your mind only. When you 
are sleeping or when you are under the effect of anaesthesia your 
mind is not there but you are alive. It is that life which is called the 
Athma. It is that which is really you. Itis Maya which has brought 
the mind as second to you. With the help of jnana, destroy the 
second and then there will be nothing other than you. You will 
experience the state of Adhvaitha. When there is nothing other 
than you, there is no action, no speech and no running about. 
When there is no mind, there is no thought at all and therefore 
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there is no need to talk about other things. After the Maya of the 
mind goes the experience of the world which pulls you on all sides 
will go. In other words, so far as you are concerned the world will 
become non-existent. Samsara will go. Desire, anger and other 
thoughts generate from the mind and therefore even when you are 
alone these will not come up. Because the mind is not there, you 
can be in the state of permanent peace. There will be nothing 


second to you which comes to harass you in the name of being 
good or bad. 


It is not Sunya ; It is the Perfect Sachithanandam 


Do not think, ‘Ifthere is nothing, is it sanya? Ultimately, is it 
going to be siinya?’ It is not at all sünya because even then there is 
the Athma. You are the true yourself. Therefore how can it be 
sunya. It is difficult to make the mind understand what the state 
will be when the mind itself goes. Even then the books on 
Adhvaitha help us understand it a little. What they say is : When 
you are in sleep or under the influence of anesthesia even though 
you are the Athmà you are not aware of the state of ‘sath’, the 
reality. When you go through the jnana Marga and attain the state 
of samadhi, you will know that you are the ‘sath’ and experience 
it. Everything else which appear to be there will pass away one 
day. This Athma only is the permanent sath which temporarily 
supports even the apparent reality. You will be with the full 
knowledge that you are that 'sath'. When it is said like this it 
means that you will be with ;nana and with the ‘chith’ shining. But 
because of this if you understand that with the help of ‘chith’ you 
know the sath it willbe Wrong. In that case Adhvaitham will go and 
Pyvaithand will come because it would mean that your state as 

fath d: Pad and the ‘chith’ which knows it is different. When it is 
E denn crm in which there is no second thing 
chith, will it not be S e P oes tiesithartd 
* Therefore that sath and chith also 
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are one. You are not knowing the sath with the help of chith. You 
are chith itself. In other words, you are sath and chith that is sath- 
chith. In addition to being sath-chith, it will also be the state of 
supeme bliss in which all the worldly bonds caused by the mind get 
cut off. It does not become sünya but it will be Supreme happiness 
only. It is the permanent happiness that comes from inside and not 
from outside. The happiness that is got from the external through 
the mind is only a drop of this permanent happiness. If the 
happiness comes from outside even in the stage of sath-chith there 
will be Dwaitham. Therefore sath-chith-ànandam are all one. The 
perfect state in which you are sath-chith ananda is the state in 
which you are released from bondage which is the state of Moksha. 
It is not sanyam at all. 


There is no distinction between Jivathma and 
Paramathma 

When it is said that in that state there is no second thing, one 
other important fact should be mentioned. ‘In order to release the 
Jivas from the bondage of samsard there is the Moksha Joka of the 
Swami which is higher than the world, swarga etc. It is called 
Vaikuritam or Kailasam. He takes the Jiva there and keeps it 
permanently and that is Moksha’ - This is what is said by several 
Siddhanthas. This means that even in Moksha there are two, 
namely, Swami and we. We are separate from the Swami and the 
Swamiis separate from us - This is their conclusion. They say that 
Paramathma (what is referred to as Swami by bhakthi or 
theologically, is called Paramathma philosophically) and Jivathma 
are different. These two are different - Dwaitha'. Brahmam is the 
Paramathma which is the cause of all sensient and insensient 
world. It is because Paramathma manipulates all things and rules 
over them itis called Iswara. 

But according to Adhvaitha : Itis when there is a mind which 
is caused by Maya, the Jiva experiences all the emotions etc and if 
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the Jiva transcends Maya it becomes permanent peace. That is 
what we have seen. In the same manner, the world which gives him 
all the experiences, the mind and the minds of all people and 
everything have been caused by Brahmam through Maya. As the 
mind is to Jiva Mayais to Brahmam. Just as the mind is not our true 
self, the Brahmam which is with Maya is not its real form. When 
Brahmam becomes Iswaraà as the controller and manipulator and 
the others as the Jivathma which are controlled and manipulated, 
He does not function in his true form. Just as if we transcend the 
mind we are without a function and we are peaceful as Athma, 
Brahmam also throws out Maya and remains in his own state. 
Instead of saying ‘That is like this’ itis more correct to say ‘This is 
like that’. This is because it is only after it takes over Maya the 
Jivas, the minds and all else have appeared. If we go on thinking on 


these lines we will find that saying ‘This is like that’ or ‘That is like 
this’ is all wrong. 


That itself is this. Brahmam only is Jiva. When it is said that 
Brahmam is in supreme peace when it is in its true state without 
Maya and the Jivais also in the state of supreme peace when there 
is no mind, does it not mean that both are same? When we say that 
Brahmam has taken Maya, created the universe and the Jiva with a 
mind, it means that it is the Brahmam which appears both as the 
universe and the Jiva. If the mind is taken away from Jivathma, he 
becomes Brahmam itself. There are no two Athmas as Jivathma 


and Paramathma. There is only one Athma and it is called 
Brahmam. 


If there is a Swami who takes us to Vaikuntam or Kailasam 
and keeps us there, however great that state may be, however big 
ie happiness he gives there neither we are in our true state nor he 
is in the true state. We do the function of practicing bhakthi. He 
does the function of granting grace. Bhakthi cannot be practiced 
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without a mind. Even if it is a mind without change, a mind has to 
be there. If it is there, then we are keeping aside our true form of 
Athma and find our identity with the mind. That is what it would 
mean. Thus when we are not truly ourselves what we do will be not 
sathya, however great it may be. Therefore when Paramathma 
wants to grant us His supreme grace, He will think ‘He need not do 
the function of practicing bhakthi, treating us as different; we need 
not also have the function of granting him grace, keeping ourselves 
as different from him; because when he is different from us he 
finds identity with the mind which is really different from him and 
gives up the Athma which is he himself. This should not be so. We 
have to keep Maya to do the function of granting grace. This also is 

not necessary. Therefore we will completely remove his mind and 
we will keep him within us as Athma, as Brahmam’ - Thus he will 

grant Adhvaitha Moksha. There is no separate Swami or bhaktha; 

he will ensure that there is no separate Jrvathma-Paramathma. It is 

this non-difference between bhaktha and Bhagawan and Jiva and 

Brahmam which is Adhvaitham in Vedantha Siddhantham. 


That is Moksham. It is only the experience of Moksham. 
There is no such thing as a Moksha loka. There is no activity there. 
For any activity mind should be there. If there is mind then the true 
state of Athma will go. 

At the time when our story starts, Dakshinamürthi who is 
the form for the experience of Moksha thought with great 
compassion ‘We are sitting like this without any activity and 
without any worry. People are engaged in activity and that too in 
wrong activity and are suffering. ' 

When it is said ‘ He thought with great compassion’ does this 
not mean that he too acted with the mind? If so what is meant by 
saying that he is the Athmaand he is immersed in the supreme bliss 
of Moksha and is without activity? 
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Even if Iswara is with Maya, He is Jnani 
He is different from us. He can be with Maya and also remain 
separate as Athma at one and the same time. Maya which is under 
his control can only create for us the mind which prevents us from 
knowing the Athma but it cannot do the same for Him. Therefore 
whatever he does as Iswarda and appears to be not in His true state, 
he will be with the perfect jnana and the experience within Him 
that He is Brahmam. When a yogi materializes things or a magician 
does it, itis only other people who will think it to be true. But the 
yogi or the magician who is the cause of the magic will not get 
deluded by what appears. It is in the same way that Iswarà - who is 


Dakshinamürthi - conducts the world play. Acharya himself has 
said : 


"Mayaviva vijrumbayathyapi Mahayogiva yah swéchchaya 
Thasmai Sri Gurumürthaye namah idham Sri Dakshinamirthayé’ 


If it is asked how Isward can be Jnani even when he is with 
Maya, the only answer is ‘He is ISwarà and therefore he can be 
anything’. ISwarais the one who does all that we cannot do. If it is 
not possible for us to be in a particular state, it is wrong to think 
that it is not possible for him also. He has made us like this. Will it 
mean that He too should be like that? He has only created the Jnàni 
and the a/nani. Then why cannot He be like both at the same time? 


We have seen that he who is Nirguna has within Himself 
Parasakthi who is Sagura. This itself provides the answers for 


everything. Whatever appears to be contradictory will get co- 
related. 


Therefore when he thought with compassion he was in his . 
own state. He thought that his ‘magic show’ is going the wrong way 


and therefore he took compassion and thought that it should be 
made all right. 
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The object of Avathara : Attaining jnana through Karma and 
bhakthi : 


He willed that He would go to the people who were in trouble 
due to activities and preach to them the actionless state of 
Adhvaitha. 


It is true that all of them will not at once take to the path 
leading to the actionless state. Superficially, it will appear that it is 
difficult to engage in action but it is easy to sit quiet without doing 
any action. But in actual practice, excepting the brief period 
during which sleep overtakes us it will be extremely difficult to 
remain without work! The mind will not allow him to remain quiet. 
It will go on prodding him to keep doing continuously one thing or 
the other. 


‘Na hi kaschith kshanamapi jathu thishtathya karmakruth’ 
(Ch. III-5) 


Bhagawan (Krishna) has said that no one can remain even for 


a moment without doing any work. 


"If itis difficult to remain without doing work with the hands 
and legs, Adhvaitha talks of something which is impossible - that 
nothing should be even thought of with the mind. Who will listen to 
this?' 

*Whether they listen to it or not we have to keep telling it to 
the world. If we do it continuously one in a thousand will certainly 
listen to it. If we write it down for the benefit of those who will 
come in future, one in a thousand will certainly follow it from 
generation to generation. It is enough if one in a thousand - even 
that may be on the high side - one in a lakh or ten lakhs remains 
actionless and gets released from samsara. It will mean that this 
creation which consists of crores and crores of Jivas has not gone 


waste but has attained the state of ripeness. 
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* All the others can only follow the path of karma, bhakthi. 
For many people, even bhakthi cannot be of the matured form in 
which there is vairagya towards everything in the world and there 
is supreme love for Iswara only. That does not matter. Instead of 
people going against the ways of vaidhika if they do the Karmdas 
according to Veda sasthras, do puja, go to temple, undertake 
pilgrimage etc thatis enough’. 


‘Even for ensuring all these we have to be born in the world, 
roam about continuously and do all that is necessary. We have to 
ensure that the Karmas are performed according to Varmasrama 
division. The ways of worship of the vaidhika form should be 
purified. Yanthras should be installed in holy places in order to 
ensure sannidhyam and in order to attract people’. 


‘But in addition to doing all these things - and more than all 
these - we have to keep reminding the people that the actionless 
state is the ultimate goal and make them desire that they should 
take to the path of jnāna sometime or the other and keep prodding 
them. May be that it will be difficult for many people and they may 
not do it. Let them be. In fact our (Iswara’s) command itself is that 
unless one attains the stage of maturity, he should not try to tread 
that path. It is only to see that people do not make effort to do 
something impossible, fail in the efforts and in order to hide the 
failure become hypocritical that we have given a separate Pravruthi 
Marga which every one can follow with the direction ‘Go on this 
path, attain purity of mind and then only take to Nivruthi Marga’ . 


"But while one should not go immediately on this path but 
after attaining purity of mind, may be after several years or several 
janmas, if he goes on the Nivruthi Marga, he will attain Moksha. 
There is no other way to escape from the wheel of samsara and 
attain permanent happiness, Therefore should not all people at 
least hear and know what is the ultimate goal, what is the supreme 


510 


truth, what is permanent happiness and what the Upanishad 
proclaim because of which the Vedhās command a place of pride? 
It is for that (in the Avathàra to be taken now) however much we 
may preach about karma and worship, we have to keep on talking 
about jnana which is the supreme state where nothing is done 
including karma or bhakthi. Then only at least one person will 
come out of a thousand or one lakh to follow it.’ 


‘Do all the Karmas correctly without omitting any : ‘Karma 
swanushtiyatham '- even if you start with this, gradually make it 
the worship of Iswara : Thénéchasya vidhiyatham apasithi : from 
action with desire go to the Yoga of performing karma without 
desire : kamyé mathis - thyajyatham. Keep on progressing like this 
and begin to remain in sath-sangam : sangah sathsu vidhiyatham. 
Progress from the foolish bhakthi of asking for this or that and 
develop the true bhakthi to Bhagawan and make it strong : 
Bhagavatho bhakthir dhrudadhiyatham - even if the people are 
taught all these things we should not allow them to forget the 
ultimate goal and we should not stop telling it to them. If you keep 
progressing like this, one day or the other you will attain the 
maturity (ripeness) of the mind. At that stage, you go to a guru of 
Nivruthi Marga, render service to him and receive upadesa - 
Pranava upadésa and upadésa of the Mahavakyas of the Upanishad 
regarding identity between Jivà and Brahmam - this is what we 
should tell them. 


Sadhvidvan upasrupyatham 

prathidhinam thathpaduka sevyatham 
Brahmaikaksharam arthyatham 

Sruthisiro vakyam samakarnyatham 


Brahma’smithi vibhavyatham : Develop the attitude ‘I am 
Brahmam’ and then this attitude should mature as actual 
experience and you should stand as Parabrahmam itself. We have 
to end the upadesa with ‘Parabrahmathmana sthiyatham' . There is 
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nothing which is to be done in that state. There is no need for any 
relationship with anything. Give up all activities and be happy in 
the state of being alone. Throw away the mind and experience the 
Athmà and remain actionless - Ekanthé Sukamasyatham 
Parnathma susamikshyatham.’ . 


*To begin with we have to make the Karma sangis who have 
the nature to go on doing something or the other, engaged in good 
action, karmanushtanam and Iswara puja. Even then there will be 
something bad mixed in what we think is good. When it is action it 
cannot be entirely good. Without causing some harm, some 
difficulty, some loss to somebody, there cannot be any activity. 
This is so in respect of any good karma. However much we may do 


help to others with good thought and feel proud about it, there will 
be some aspects in it which are not good’ 


There is no Unmixed Good 


(Till now Periyavà was speaking the thoughts of 
Dakshinamürthi. After a brief interval he begins his talk) 


If there is an action what is the best in it? It is only the action 
that is performed without selfishness and for the good of others in 
order to discharge the karma; this is what is called Karma Yogam 
which helps in discharging the Karmas. But if we see whether any 
action can be performed which is unmixed and entirely for the 
good of others, it does not appear possible. Whichever action we 


take there is something bad in it also - along with the good of other 
theresis also harm. 


Did not Bhagawan force Arjuna through his upadesa of 
Karma Yoga to fight the war for the good of the world and did not 
Arjuna fight? But did unalloyed good for everybody result from 
the war? How many great warriors, how many young men like 
Abhimanyu, how many great people like Bhishmacharya who 
knew all that is good had to die! Blood flowed like flood with hands 
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and legs floating like fish, chopped off heads floating - when we 
read the description of the war, our blood gets frozen. We wonder 
whether this is the good of the world. It does not appear that 
anyone felt that great good had decended with the end of the war. 
Women who lost their husbands, sons, relatives and others went 
crying to do tharpara. Dharmaputhra who was the victorious king 
cried more than anybody else ‘I was the cause for all this 
destruction’. (Thinking of Karma) he cried that he had killed his 
own brother. Draupathi lost all her children and beat her chest. 
This is what we see. 


Disservice Even In Service 


It is not only in the case of war. Even when we peacefully 
want to do something good to somebody it results in disservice to 
some one else. 


I used to think of one thing - It was the time when Gandhi 
was serious about boycott of mill cloth and increased use of khadi. 
Those days mill cloth used to be imported from England. Therefore 
boycott of mill cloth amounted to killing two birds in one shot : 
One is boycotting foreign goods and supporting swadesi; the other 
is supporting manpower and opposing machines. 


I also approved of this policy. At that time (in 1922) we had 
gone to Raméswaram on pilgrimage. I thought that at this 
auspicious time all the workers of the Mutt should be asked to give 
up mill cloth and take to wearing khadi. It was the time when 
patriots used to set fire to heaps of mill cloth. Somehow I felt that 
even if cloth is an inert thing to burn it in fire was cruel. I thought 
instead the mill cloth should be dropped into the sea (something 
like jalasamadhi) and the workers of the Mutt should be asked to 
wear khadi. Accordingly all of them threw the mill clothes they 
were wearing into the sea at Dhanushkodi after bath and wore 
khadi. For this purpose we had brought plenty of khadi cloth from 
Madurai. Each of them were given two pairs of dhoti and an upper 
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cloth. There are several good aspects in the boycott of mill cloth 
and taking to khadi - supporting handicrafts, everyone working on 
the charka without feeling that manual labour is something low, 
because of this observing discipline without needless talk, giving 
up the craze for foreign goods and protecting our culture, 
preventing our money from being taken to other countries, 
providing means of living for several poor people. Therefore this 
appeared to be a good scheme. 


But the mill owners of Lancashire and Manchester cried that 
they were not able to sell the cloth produced by them and that they 
would lose all their trade. Initially, I thought ‘Should they choose 
only the helpless Indians for this?’ On further thought I felt ‘the 
white man engaging in cunning trade tactics and making abnormal 
profits, starting with trade and extending their rule to other 
countries and their prospering at the cost of others, are indeed 
very wrong. But in their country, there is nothing except coal and 
lime! Therefore they have to operate industries using these 
materials, export them and then import whatever they want. Asa 
part of this, they imported cotton from other countries and 

manufactured cloth and exported them. It appears we cannot say 
that this is entirely wrong. Although it is wrong on their part to 
desire that they should have monopoly in this, get huge profits and 
they should prosper even if the weavers of other countries perish it 


appears that only if some quota is allotted to them also and they 
are allowed to operate mills, their people can also live’. 


Like England there are some other countries which can 
provide the means for living to their people only through exports. 
It is only through exports they can get from other countries what 
they need for their daily life. Therefore, if big countries like India 
and China decide to make all their goods swadési, attain self- 
sufficiency and import only goods which are very necessary, what 
will happen to the people of these countries which depend entirely 
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on exports? Although there is something unfair about the 
Lancashire people crying, if we too are very strict in our swadesi 
policy there will be some people who will be genuinely put to 
hardship’. - I started thinking on these lines. 


Thereafter as far as I am concerned I once for all stoped 
using mill cloth but I did not want to compel others. 


The reason why I narrated this is that even when we take a 
good measure - that the industry of our people should not be 
affected, our money should not go to other country, people of 
other countries should not prosper at our cost - there are some 
who are genuinely affected. 


It is not alone in respect of foreigners. If we concentrate on 
the promotion of khadi, our own handloom weavers and mill 
owners will raise objection saying that they are affected. 


If we extend help to handicrafts, it affects the mills. When 
we want to do good to the mills and for a thousand people who 
work there, ten or twenty thousand people who are engaged in 
handicrafts are affected. 


We are having so many legislations. Have not all these been 
brought to help some people? But is there any legislation which has 
been passed without opposition? Is there not opposition to the 
extent of walk out, demonstration, hartal etc? What does this 
mean? Whatever good scheme is sought to be implemented it does 


affect some one. 


All the political parties are supposed to be there for doing 
good to the people. Why talk about political parties only? All the 
religious traditions have been established for the good of the 
people. But if there is fight within the parties and within the 
religions, which is good and which is bad? Since itis not possible to 
prescribe only one way as being good in matters concerning the 
society so many parties have come up. In the same manner, since it 
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is not possible to show one path acceptable to all people for 
spiritual progress, so many religions have appeared. Whichever 
party or religion it may be there is opposition and fight because 


somebody is experiencing problems in real life or in mental 
experience. 


If something good is done to the sanathani,the reformer 
shouts. If something favourable to the reformer is done, the 
sanathani curses; he does not stop with cursing. He also says ‘All 
the rishis will curse, there will be divine curse’. 


If one language is developed there is decline for another 


language. If something good is done to the agricultural labour, it 
becomes bad for the land owner. 


Since forward sections and backward sections have been 


classified when something good is done for one, the other suffers a 
lot. This is known to everyone. 


Even in a good activity about which there is no difference of 
opinion between parties and all people unanimously think that it is 


good and it cannot cause any harm to anybody, it happens that at 
least five to ten percent bad will also be there. 


There is nothing better in the world than building temples. 
Even in this people and cattle have to undergo a lot of hardship in 
bringing huge boulders and unloading them, putting them erect 


and constructing a gopuram etc. During rathothsavam some one 
gets killed under the wheel of the chariot. 


These days it cannot be said that even constructing temples 
is acceptable to all people. There will be an opposing party which 
would say ‘Why should we build? We should pull down whatever 
is there’. There is general agreement for establishing schools and 
hospitals. It is true that Temoving the physical sufferings of people 
and giving them education are great service. Even in sasthras and 
Puranas a lot has been said about this. But if we consider whether 
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even these are unmixed good we will find it is not. A rogue will be 
confined to a corner if he is afflicted by disease. In the thought of 
doing him good, if we treat him he will regain his strength and start 
indulging in his bad activities. 

I am not trying to reject all that is good and exaggerate what 
is bad. I do not also intend to say that it is only the bad which is 
more in everything. I only said in the beginning that what is bad is 
five or ten percent. Let us assume that it is even one per cent or half 
a percent. Even then it is proof that no action can be hundred 
percent good. 


Have we not thought on many occasions ‘We thought of 
something and did like this but it has ended disastrously'. Does it 
not show that what we thought was good ended in something bad? 


All people praise Gandhi who had brought Swaraj that there 
is no one like him and do celebrations. But even before he was 
assassinated within five to six months of the attainement of 
Swarajya he could not bear the sight of the division of the country 
resulting in lakhs of people getting killed. He had to cry whether 
Swarajya came only for this. In independent India within that five 
or six months, so many things happened which were not to his 
liking and he had to go on fast. 

To solve one problem we find a remedy. At that time it looks 
as if the original problems is solved. But as time passes unexpected 
problems arise out of the very remedy with which we solved the 
original problem. We also see that a medicine which is taken to 
Cure a disease causes a more serious disease - remedy is worse than 
the disease. 

I have been talking about all other things. I shall narrate 
something which concerns me. 

Under the auspicious of the Sri Matam Annadhanam was 
organized at one place. Lot of poor people ate well and praised the 
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annadhanam. There was great satisfaction that the large quantity 
of food that had been prepared had filled the stomachs of the 


people. What is meant by satisfaction? It is only the ego ‘We have 
done this’. 


We were winding up the camp after cleaning up all the 
vessels. Just then some ten or fifteen poor people including women 
and children came running and asked for food. They all came from 
about eight or ten miles. They must have received the news of 
annadhànam late. Immediately they had come running in the hot 
sun. But there was not a grain of food. All the vessels had been 

cleaned and loaded. The disappointment they had at that time 
cannot be described. At a time when we were feeling satisfied that 
we had done a great help by feeding more than thousand people, all 


that satisfaction disappeared when we were not able to give food to 
these ten or fifteen people. 


Somehow they were sent back after giving them some fruits 
and money. Here (referring to himself) there is no satisfaction! 
Poor people! they came in the hot sun over such a long distance 
with women and children expecting that they will be able to eat 
sumptuously. When we say that thousand people ate the food, till 
yesterday did we feed them? Even today they would have found 
their food but we took the initiative to feed them with the result 
that these ten or fifteen people gave up the ordinary gruel that they 
would have had in their own place and came running all the way 
and were disappointed. Therefore when you add up the plusses 


and minuses it is difficult to say whether help was bigger or 
disservice was bigger. 


Annadhanam is said to be the highest of charity but even in 
this such a problem cropped up. 


The AgaSOn why I narrated this is to show that even when we 
help some one it results in difficulty to some one else in a round 
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about manner. Apart from that we who started saying “We will 
help’ may have to feel sad. 


This means it is not possible for anyone to help all people. 
There will be some people who will expect help but will be 
disappointed. Even a millionaire may give liberally for good 
activities. But when more and more people seek his help, he may 
have to say no at some stage and send them back disappointed. 


Even in respect of hospitals and schools it happens that some 
sick persons have to be turned away because there is no bed 
available or an intelligent child may have to be denied admission in 
the school because there is no seat. 


Although it is a noble deed to save some one’s life even here 
something bad crops up. 


I shall narrate one other personal experience. 


We were camping at a place in a very old house. The rafters 
were decayed and a number of big sized insects (like wasp) were 
living in those rafters and flying about making noise. One of them 
fell down on its back and it could not come to the normal position. 
At that time lot of ants were moving near the insect in a long row. 
When they found that the insect was lying in a helpless condition 
they started biting it. 


I thought that if the moth was put in its normal position it 
will escape from the ants and save itself. Therefore it was turned to 
its normal position. But what happened was that it did not fly away 
to the rafter. As ifto take revenge it started eating all the ants. 


When help was extended to save one life it ended in killing 
several lives as if to give a blow to the ego that we saved one life. 
When we save a deer from a tiger it results in the tiger starving. 
That has also to live. It has not created itself as a wild animal. 
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When the extremely wicked Ravana was killed by Bhagawan 
himself taking Avathàr it resulted in Mandodhari a noble lady 
becoming a widow. 


Avathàr to Preach The Actionless State 


In any Avathàr it will be seen that there is something like 
this. All the avathars came for the purpose of doing good and 
establish Dharma. When it was action, something bad was bound 
to affect the good action and therefore the Avathar also had to 
cause some difficulty to somebody. Sri Ramachandramürthi who 
was the embodiment of sathva guria, not only made his enemy's 


wife cry but he made his own father cry and give up his life in great 
distress. 


Therefore Paramathma thought ‘After so many avathars for 
doing good now if there is to be nothing bad even doing good will 
not help but only the actionless state is the biggest help. It is only in 
that state there will be no disservice to anybody’ . Itis the Avathara 
of our Bhagavadpadha which came to preach the actionless state. 


When Acharya took sanyas his mother had to experience 
great sorrow. The parents had performed thapas - they had 
observed vrathas and upavasa in the name of Bhajanam - and 
Acharya was born as the only son. He left his widowed mother who 
had no one else to support her and went to take sanyas. Later after 
he defeated Mandana Misra, the Mimamsaka in debate, gave him 
sanyasa and made him a disciple, it caused great sorrow to 
Mandana Misra’s wife Sarasavani. Thus although even in this 
Avathar some difficulty had to be caused to some people he set 
about to give upadesa regarding the actionless state. He thought 


pa only this upadesa was good for the world and he did 
everything during his life time to do that good. Since some 


difficulty mu be caused to some even when doing good, it 
happened in this Avathara also. He wanted to show to the people 
To know that even if some 800d is attempted to be done some 
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disservice will be caused to some one there is no need to go for any 
other example. It can be seen in this Avatharitself.’ 


It was the time when a number of people started telling ‘We 
are saying what is good’ or ‘What we say is only good’ and were 
spreading several religions and Siddhanthas and creating 
confusion. This Avathara had to come to show ‘It is greater good to 
remain actionless and that alone will lead to Moksha’. 


Supposing we decide that we will do something good. Willit 
be possible for us to achieve what we decide to do? There is 
Iswara, the Phaladhatha and unless he wants that we should do 
what we have decided to do we will not be able to do it. We do not 
know the karmd of the other person. Perhaps he is fated to suffer 
because of his sins in his previous life and therefore it will not be 
possible for us to do good to him however much we may try. 


The Benefits of Good Karma in Practical Life 


We can ask in the reverse form. ‘Why should it not be that it 
is only by our help his problem will be solved? In this world each 
one of us finds it necessary to be helped by some one else. It is only 
by mutual help we are able to live. Although there may be failure in 
some cases it is because there is success in several cases, the life 
goes on in the world. Therefore it may be asked if we are totally 
pessimistic and without any love or compassion think ‘let any one 
suffer in any manner. What does it matter to us?’ 


This is also a fair argument. Apart from this in practical life 
in the state of mind in which we are the only thing for us not to 
engage in bad activities will be to engage ourselsves in some good 
activity. Even though something bad will restult from any good 
action we have to follow what the sasthras and the elders have 
shown as the right way and also without conflict with our 
conscience we have to engage in activities which are considered 
good. It is only by this way the balance of the load of karma can be 
discharged. By such activity it will really be possible for us to do 
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good to others and the others to do good to us. I accept it. 
(Laughing) In addition to accepting I will not keep quiet as I have 
been talking till now. I will not allow you also to keep quiet. I will 
keep pestering you ‘Do this, Do that’ etc. Having noted what I said 
that ‘There is no need to do anything good but remaining actionless 
is the big help’ if some of you think “Hereafter he will not bother us 
about Védha rakshana, the scheme of handful of rice, 
kumbhabhishékam, digging tanks etc’ you will be disappointed. I 


will continue to ask you to carry on not only these activities but 
even more. 


Even the Avathara which came to preach the actionless state 
kept on telling people ‘Act according to sasthras, help others, 
practice bhakthi, do Panchayathana püjà, do meditation’ etc. 


Activities are meant to take one to the Actionless State 


But - This is an important and interesting matter - although 
he wanted so many things to be done, it was only for raising people 
to the actionless state. However good an activity may be the action 
itself cannot be the goal. Karma Yoga, bhakthi Yoga, all worship 
and even meditation and sRaávarià are to reach us to the goal of the 
actionless state. It is only because no one can remain without 
engaging in action till he has attained the required maturity for it, 
Acharya and before him the Gità, Smruthis and even Sruthi have 
said ‘Do not act as you like and spoil yourself and the world. Do 


karmanushtanam and engage in Dharma to purify the mind and 
straighten its crookedness.' 


As a preliminary to dissolve the mind in the Athmà the mind 
has to be purified. For the ordinary people there is no other way of 
doing this except by Karmanushtanam. Therefore to reach the 
actionless state and have ‘Athma sakshathkaram’ the only way is to 
start with good Karmas. This is the reason why Vedha sasthra, Gita 
Sasthra and Acharya’s Adhvaitha Sasthra have laid great emphasis 
on Karma Yoga although all of them have the actionless state as 
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their goal. The truth which has been accepted by all our sasthrasis 
that there is no practical world without activity and that is also the 
way for discharging the Karmas that the Jivas have accumulated. 


Practical Approach : To Engage in Activity 
The Goal : To Remain in the Actionless State 


Thus what the Lord Dakshinamürthi thought was ‘The 
people are not able to remain without engaging in action; they do 
not know it. Therefore they have to be given a number of Karmas 
according to Vaidhika sasthras. At the same time they should be 
constantly reminded that the goal should be the actionless state’. 


The justification for action is that the practical world 
operates only through activities. But the state of supreme truth is 
that in which there is no action. It is the state in which itis realized 
that Athmàis Brahman itself. It is only when there are more things 
than one there will be need to put them in some order. If there is 
only one and there is nothing else where is the question of putting 
them in order. Since in that state there is no second person, no 
instrument, there will be no action. 


The practical world will be there only as long as there is 
Maya and mind. All this is ignorance (anjana). When it is said that 
giving up the mind and getting released from Mayais Jnanam, if itis 
asked 'The practical world is conducted through action only and 
therefore how is it possible if we are asked to give up activity?’ 
such a question is not in order. Even Bhagawan who lectured in a 
big way on Karma Yoga said that it is only the beginning stage 
keeping in view the reality and says that the person who has 
attained the ideal state has no action to perform. He says 
conclusively ‘Thasya karyamna Vidhyathé'’ . 


Therefore all the Karmas have been laid down because it is 
not possible at this stage to attain the goal and therefore the 
Karmasare only preliminaries to make attainment of the ideal state 
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possible. It is the external method but the internal method is jnana 
in which activity ceases. Thus the Lord thought that even when 
laying down Karmas, the actionless state should also be told along 
with it. 

There is bad even in good only to remove the ego of the doer. 


It is usually seen that in the practical world there is the 
thought : ‘We are only doing this action and achieving. Therefore 
we can change the world and make it good’. Is that not a feeling of 
ego? It is only to ensure that this feeling of ego does not get 
strengthened Parasakthi which has created all the world has 
designed that even anything that is good must be affected by some 
bad aspect. Otherwise the doer will have the ego that he has 
achieved so much. In that state whatever philosophy is said : ‘what 
we call good is all merely relative because the universe of duality in 
which so called good and bad take place is itself relative' - even if it 
is considered correct the enthusiasm born out of victory and the 
pride arising out of the achievement will not allow one to remain 
without action. It is for this reason defeat is also pointed out, 

showing that even in what is called help there is disservice. 


It is not pessimism to elaborate on whatever is bad in 
anything; it is not also said without love or compassion that no 
good need be done to anyone. It is only when pointing out the 
defects even when asking action to be performed and reminding 
that even in good action there will be something bad, the desire to 
give up all action will develop to some extent. Otherwise inspite of 
listening to all philosophy, we will be over enthusiastic about 
actions and going round and round in the universe of duality. It is 
only if one is kept constantly reminded of failures also, the thought 
will come that there is one Iswara who conducts the world, if at all 
our service is required he will make us do it. Bhagawan who said 

"Thasya karyam na Vidhyathe’ - ‘such a Jnani whether he engages 
in action or not does not gain anything' - after saying this he says 
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that Janaka and other jnanis had engaged in action for the good of 
the world (Loka sangraham) (Gita Ch.I 17-20). If he himself 
makes us do karma, we will do it. In that situation instead of our 
knowing that we are doing it, we will do in the manner in which he 
operates by remaining inside. Therefore we will be doing the 
activities without the ego of the doer. Other than this, there is no 
need to do any action by planning ourselves for anything including 
Loka sangraham. When it is said that everything will happen 
according to his plan, unless he inspires, how can we do any Loka 
sangraham. However much we may plan and if all that gives the 
outward appearance of service, sacrifice etc , there will definitely 
be ego in it and we will have the sense of discrimination to know 
that without eliminating ego there is no Moksha. 


When some people say ‘I am not bothered about my own 
Moksha. Let me not attain it. It is enough if I keep serving the 
world’, that is also a kind of ego. You may be doing good to the 
people and taking care of them. Iswara has given you a mind and 
bound you with Maya and at the same time has also given the 
sadhana Marga to get released from the bondage and become one 
which His Nirguria form. When that is so, if you say. ‘I will not get 
released. I will remain in the jail and do good to the other people 
who are in the jail’, is not Iswara the superintendent of the jail? 
Are you not to be subordinate to Him and then only do whatever 
good you want to the others in the jail? Whatever it may be all the 
good that you want to do will be within the jail only. Releasing 
anyone from this jail is not in your hands. It is in His hand. It is 
only when each one makes efforts He will open the lock. All the 
good and help you do is within this jail which is the bondage of 
samsara and the world of delusion. If you are adamant that you 
will give to others some of the little happiness that can be got inside 
the jail and you do not go the way of jnana which can only release 
you from the jail and give you the great bliss and continue to be 
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obstinate that you will go tF : way of karmàit only shows your ego 
and your foolishness. 


Unless there is His grace one will not become qualified to 
give up activity and take to the jnana Marga and attain Moksha. 
Therefore if it is said that this qualification is not necessary it 
would amount to rejecting the grace of Iswara. If one rejects 
Iswarà's grace in one's own personal matter and says that He will 
do temporary good to others who are His creation, even that 
cannot be done without His grace. Without Iswarà 's grace nothing 
can be done. When ISwarà Himself is taking him to the door 
through which he will attain jnana and if he rejects it how can he 
get His grace for the service that he wants to render? It would 
mean that he will deliberately give up his own Moksha and will not 
beableto succeed in the services which he wants to do. 


However much one may desire that he will live only for the 
good of the others and that he does not want anything for himself 
Iswara’s arrangement is that the service he renders to others will 
help him to purify his mind. What he does as help to others may 
not be real help ultimately but since he is doing Karma Yoga, he 
will definitely attain purity of mind. Therefore, Bhagaw4an will say 
‘I will take care of my creation. I am using you only as an 
instrument in order to purify you and not because activities 
concerning others have to be conducted through you. You may not 
realize that saying ‘I do not need Moksha. I will only do service to 
others’ is ego. Do not spoil both on account of your ego. 


What is your worry about others which Iswara does not 
have? You do not wantto correct the mind which He has given you 
and dissolve it in Him but you set out to do service to others. Does 
it not look like being presumptuous? It is true that one should 
engage in good actions till such time the maturity for doing 
spiritual enquiry is not reached and the mind keeps wandering in 
all directions. But at some time in the future the mind will become 
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ripe and the qualification for doing spiritual enquiry will start 
materializing. Even then if you say ‘I will do only karma and do 
good to the world’ it will mean that you are presumptuous. 


Not being selfish 


If it is asked whether some one getting redeemed is not 
selfish the answer is ‘no’. What is meant by being ‘selfish’? If you 
think you are a /1và and for that you want to acquire wealth, 
position, title etc that is selfishness. It should certainly be not 
there. These are to be sacrificed in favour of others. But when you 
are only the Athma and you are actionless, there is no such thing as 
‘self’ or the ‘other’. Once the ‘I’ goes where is selfishness? In the 
state of permanent truth when the ‘T’ dies to call it as ‘working for 
the self’ is ridiculous . 


So long as one cannot be in the actionless state, activities 
have to be engaged in. Why is it that we are unable to be in the 
actionless state as Athma? We have committed a lot of wrongs and 
we have put a screen which prevents us from knowing the Athma. 
Therefore in order to tear off the screen it is necessary to do good 
deeds, sasthra Karmás, helping others etc. But to say that ‘the 
screen may remain but I will continue to do good in the darkness’ it 
will be neither intelligent nor will it please Iswara. "Uddharedh 
áthmanà athmanam’ : You elevate your Athma, you make all 
efforts to redeem yourself! ‘Na athmanam avasadhayeth’ : Do not 
degrade yourself! Do not say obstinately that you will not rise in 
the path of jnana but will continue to be in karma! It is only when 
you strive to redeem yourself you become your own close relative: 

‘Athma evahi Athmani bhandhu’ : If you adamantly say that you 
will not make such efforts, ‘Athma eva ripu. Athmanah’ : You will 
become your own enemy!’ - These are Bhagawan’s words. 


Therefore to say ‘Let anything happen to my Athma but I m ge 
good to the world’ and involve in efforts which are actually in His 
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hands and which may not end well is neither good for you nor will 
it please Him. 


It may be said that some great people have said like this - that 
they will sacrifice the supreme happiness of their own Mokshaand 
involve themselves in service to the world. This is only to give 
encouragement to us in the beginning stages to involve ourselves in 
helping others and rendering service instead of acting selfishly and 
increasing the load of karma. When we see that they are prepared 
to sacrifice the supreme happiness of Moksha we whould also 
sacrifice the selfish acts which we do even at the cost of others. 


If there are great persons who had said that they will 
sacrifice their own Moksha in order to glorify service to others 
there are also great men who had done service to others and later 


they had given up everything and gone into seclusion in the thought 
*Whatis all this Maya?’ 


Thus in our state even if we are to perform actions behind 
the screen in darkness we should never forget that all that we do is 
for the screen to tear off and move away. When it tears off a little 
and the enlightenment sets in we will have to sit in that brightness 
of enlightenment happily in the thought 'the activities are over' but 


not pull back the screen of ego again thinking ‘I am only doing all 
the help. I will keep on doing it' and sink in darkness. 


When the rays of jnana start coming a little, we should start 
controlling the desire for action. We should then develop the 
attitude : "When it is destined that in this big world, crores and 
crores of beings have to undergo the experience of their karma, the 
service that we can do is very petty. We should not have the ego 
that without our service nothing will happen and thus put a screen 
on the great blessing that He can give. Let us not plan ourselves but 
letus keep quiet. Let things go the way they are to go. Let us think 
that that is Iswara’s will and be quiet’. Giving up everything, 
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dhyana and spiritual enquiries are to be seriously undertaken 
which will take hold of Athma. 


Not engaging in action is also doing good to the world 


It is wrong to say that the Jnani who is in the actionless state 
is of ne use to the world. Only because a few such jnanis are there 
the others can see their peace and happiness and have the great 
experience of the mind being subdued at least for a moment. It is 
not that we are getting such an experience of peace only when we 
are in the direct presence of a Jnani. Even when we read about 
those like Sukhabrahmam, Jatabharathar, Sadasiva Brahmendral 
who were in the actionless state we experience a great peace in our 
restless mind. This help of giving peace is a greater help than 
feeding, giving medicine, money etc. 


Not only that, it is only through such jnanis, Iswara shows 
His grace and removes the wordly problems of the people and 
ensures that paropakara takes place. But he (the Jnani) does not 
think that he is helping and remains immersed in the actionless 
state. 


The purpose of the Avathara engaged in intense activitiy is 
only to preach the actionless state : 


The Lord Dakshinamürthi thought that He should take 
Avathàr only for opening the way for this. He decided “We 
remained actionless all this time. We should now go to the people 
and remind them of the actionless state and establish it, tour all 
over, do upadesa from place to place, engage in debates in 
assemblys, write lots of books and establish the Adhvaitha 
Siddhantha. To compensate for all our silence, we should now 
talk, move about and propagate the goal of remaining silent and 
motionless. (Laughing continuously). We are not engaged in any 
activity but we should go to the people who are restlessly engaged 
in action and talk to them about the actionless state and for that we 


should engage in restless activity’. 
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Sam-bu became Sam-kara : 
‘Ajnananthar gahana pathithan athmavidhyopadesaih 
Thrathum lokan bhava dhava sikha thapa papaschyamanan 
Mukthva mounam vata vitapino mülatho nishpathanthi 
Sambhor murthih charathi bhuvane Sankaracharya rüpà 
(Madhaviya Sankara Vijayam IV - 60) 


This sloka describes Acharya after directly seeing him and 
becoming overjoyed. ‘Charathi bhuvané’ - He is moving about in 
the world - itis said in the present tense. 


Whois the one who is moving about? It is ‘Sambhor marthi’ 
- That is Sambu’s Mürthi; that is the Mürthi of Siva who is Sambu. 
Sambu is one of the important names of Paraméswara ‘Sambo 
Mahadeva’ is usually said. Just as the Siva bhakthas are called 
Saiva, they are also called Sambavar and Paramasambavar. 
Sambavaris derived from Sambu. The consort of Sambu, Ambalis 


also called Sambhavi. Of the several types of Dikshai ‘Sambhavi 
Dikshai is special. 


Allright, what does Sambu mean? Why did Paramasiva get 
that name? 


‘Sam’ means permanent happiness. The meaning usually 
given is ‘pleasure’. In Rudram and Chamakam, there are two types 
of pleasures mentioned, namely, ‘Sam’ and ‘mayas’. In Rudram, 
Iswara is also given the name ‘Mayobhu’ in addition to ‘Sambu’. 
Since both 'Sam' and ‘Mayas’ mean happiness, commentators (of 
Rudram and Chamakam) have said that out of these one is worldly 
happiness and the other is the happiness of Moksha. But when only 


‘Sam’ is mentioned it is the happiness of Moksha, the permanent 
happiness. 


b With “sam’ makes Sambhu. ‘bhu’ means the place 
Moo Sins gets generated. Sinceitisthe world where we are all 
born it is called “Bhulokan’. Sam-bhu is the place where the 
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permanent happiness ‘Sam’ is generated. When Parameswara is 
sitting as Dakshinamurthi, the Adhvaitha Brahmam, it is the place 
where the supreme happiness of Moksha is generated. Therefore 
He is called Sambhu. 


The words ‘vata vitapino mülathoó' and the word ‘mounam’ 
which comes before these refer to the form of Dakshinamurthi. 
‘Vata vitapi' means the vata vriksha, the banyan tree. 
Dakshinamürthi sits below the banyan tree. He is ‘Vata vitapi 
mülasthithar . Mülam means the root. He remains silent; why so? 
If some one were to talk there should be another person to listen to 
him. When one is all by himself there is no room for any talk. He 
knows that there is no one else and nothing else other than He 
Himself and He is of the form of Brahma jnana. Therefore He is 
silent. There should be something to be talked about. To think of 
the matter to talk about there should be a mind. But He is in the 
state in which the mind which is Maya has been destroyed. When 
there is no mind and no thought, how can there be word? His 


nature is to sit in absolute silence as Sambhu. 


All rivers have a source where they originate. The place 
where a river originates will be like a small deep gorge. Water will 
remain stagnant in it. A little north of Gangothri it is like this. 
Ganga comes out from such a gorge through the rock formation 
called ‘Gomukhi’ which is of the form of a cow’s mouth. The spot 
where Kaveri originates in Thalakaveri in the Sahyadri range of 
Kodagu is also like this. 

If water remains stagnant at different places like a gorge, it 
will be of no use to the world. Only very few people who can 
undergo a lot of trouble to cross the forests and mountains can 
reach that spot. But all other people will not be benefited. It is 
useful only when it leaves the silent gorge and starts running as a 


river with a lot of noise. 





— 


Dakshinamürthi remains like the gorge of a river as Sambhu 
without any noise and totally silent. Just as only very few people 
can reach the spot of origin of a river, only very great people like 
Sanaka and other great rishis could go to Him after going through 
very difficult spiritual practices and become benefited. The world 
got benefited through such Maharishis and great people. But the 
people of the world cannot go through such practices and reach 
Dakshinamurthi. 

Now (that is about 2500 years back) people had given up the 
upadésas of Maharishis and were following wrong upadésas. They 
were like those who miss their path and get caught in a dense 
forest. This is what is conveyed in the beginning of the sloka by 

"Ajnananthar gahana pathithan'. This means the people who were 
caught in the midst of the dense forest of ignorance (anjana). 


Even if some one gets caught in the midst of a forest it will be 
difficult for him. If, in addition, there is fire in the forest, how 
much more trouble will he not have? If one goes in the midst of the 
dense forest of anjana it means that he goes away from the path 
leading to Moksha. It is the opposite of the path of Moksha. What 
does this mean? We talk of ‘bhanda-Moksha’ as the opposites. 
Bhandam means the bondage. It refers to the wheel of birth and 
death to which one is tied. Moksham means the state of freedom in 
which the bondage goes. It is jnana which is the royal path which 
gives Moksha, the Adhvaitha experience that he is Paramathma 
Himself. Ignorance is like being in the midst of a forest. Samsarais 
like the fire in the forest. This is what is conveyed by ‘Bhava dhava 
Sika thapa papaschyamanan ". This means ‘samsara which is like a 

forest fire’. 

I said that Dakshiramürthi sits under the vata vriksha in 
Kailasa loka motionless like the spring at the originating spot of à 
river. What is that Spring? It is the spring in which the water of 
permanent happiness which is mentioned by the Vedhas gets 
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generated. ‘Permanent happiness’ means Adhvaitha Moksha which 
is of the form of jnana. Other than this all other forms of happiness 
are only temporary. 


Now let us connect the two and consider. Here the people 
are getting scorched in the fire of samsara (anjanam). There 
Dakshinamurthiis sitting cool in the spring of 'jnana tirtha’ . If this 
fire is to be put out it will be possible only if that water is brought. 

But that ‘spring of Sambhu’ is somewhere on top where only 
people like Sanaka can go. How to bring it to the level of the world, 
the level of the people? 


Nobody can bring Sambhu to the world in the manner in 
which Bhagiratha brought Ganga. Who has got the power to bring 
down one who could bear the force of Ganga, control it and then 
send it to the world? No one other than Him has that power. He is 
in the Adhvaitha samadhi in which no one can disturb Him. If so, 
should the people perish in the fire even when He is there as the 
spring of jnana Moksha? No. 


No one from outside can do anything to Him but the 
compassion which is within Him can wake Him up and bring Him to 
the world. It is that compassion which is inseparable from Sivaand 
which is called Sakthi or Ambal. Although upto a certain limit He 
may be sitting quiet, when people are struggling in anjana, His 
compassion will not allow him to remain quiet when they are 
actually getting scortched in the fire of samsara. That is how it 
happened now. The thought occurred to him that he must protect 
the people - ‘Thrathum lokan’. : 

As soon as this thought occurred He gave up the practice of 
sitting by Himself in silence. ‘Mukthva mounam' - giving up the 
silence. 

He who was like a small spring under a banyan tree became 
like the river which comes out of the source and flows through 
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mountains, forests, villages, towns etc. He became the ‘ Jnana 
Ganga’ and went to the people, to run about in the whole country - 
‘Mukthva mounam vata vitapino mülatho nishpathanthi’. 


He who was Sambhu, the source of the spring of the 
actionless state, became Sam-karar who gives the permanent 
happiness to the people of the world. One who was silent became 
one who debates and gives upadésa. One who was sitting under the 
banyan tree like a statue became one who was running to all the 
four corners of Bharatha varsha. To put it briefly, Dakshiriámürthi 


who was motionless became the Sankaracharya mürthi who kept 
moving all the time. 


‘Sambhor Mürthih Charathi bhuvane Sankaracharya rüpà' 


The Avathara of Sankaracharya mürthi became the utsava 
mürthi ofthe motionless Dakshinamurthi. 


‘Sambhor Marthi’ - the motionless Mürthi of Sambhu. 
‘Sankaracharya rapa’ - taking the form of Sankaracharya . 
*Bhuvane' - in the world. 


"Charathi' -keeps moving about. 


When he moved all over our country which is like the heart 
of the whole world, itis as ifhe has moved over the entire world. 


Charathi - He is moving about. This is said in the present 


tense. Instead of saying that Acharya had moved about long ago it 
says that he is still moving about in our midst. 


This is a sloka which is in Madhaviya Sankara Vijayam which 
describes the life story of Acharya and offers to him prayers in 
several places. Therefore it is in the present tense. Because of the 
beauty of the sloka and the debth of its meaning this itself has 


become) popular as a prayer to Acharya. When it is said Charathi 
that is Acharya is even today moving about in our midst it gives us 
great joy. 
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After Avathara purushās like Rama, Krishīā and our 
Acharya have left this world, the power of their grace did not go 
away. What is their body? It is a form which Paramathma had 
taken for blessing the world. That thought of anugraha remains so 
long as the world exists without becoming separate from the 
Paramathma. Therefore those who came as the Mürthi of that 
grace will also be protecting the world all the time. Rama, Krishna, 
Acharya and others like them have been blessing so many bhakthas 
over thousands of years even after they had given up their bodies. 
How is that? It is because they are of the form of grace all the time. 
When the attitude of bhakthi reaches a high state, the form of 
grace also takes a physical form and we are able to get dharsan of 
those Mürthis. Even today our Acharya is moving about in our 
midst as the subtle power of grace (anugraha sakthi) - ‘Charathi 
bhuvane Sankaracharya rüpà' . 

‘Sam’ 'bhavayathi, uthpadhayathi, ithi, Sambuh’ - this is the 
definition of the word Sambhu. It means the one who generates 
‘sam’ is Sambhu. It is only production. He does not distribute. In 
several mills they only produce the goods but do not distribute the 
goods themselves to all the places. There are agents who purchase 
the goods from the mills and sell them to all people. If there is no 
agent to purchase the goods, the goods produced in the mill will 
idle in the mill. It will stagnate without being of any use to 
anybody. Therefore it is of no use if He is merely the producer of 
‘Sam’. He should also be the distributor who will reach the ‘Sam’ 
to all people. Instead of ‘Sam’ remaining stagnant it should be 
made available to everybody. It is Sankarar who does this. “Sam 
karothi ithi Sankarah’. 

If the place of generation of happiness is Sambhu we have 
got to go and reach it. When itis said ‘Sam karothi it means that it 
leaves its own place, goes to all places and blesses us with 
happiness. Ifit is a spring we have to go there and bring water from 
it. But the river goes all over and gives us water. (laughing) Now the 
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river not only goes from place to place but also from house to 
house through the municipal taps! Ganga which starts somewhere 
far away in Gangothri becomes the river and comes as water in 
every tap in Calcutta. 


In the same manner, Dakshinamurthi cannot be reached by 
people by any means. Therefore he came searching for them to 


bless them with the supreme jnana and that is the Avatharam of our 
Bhagavadpadha. 


Authority in Védha, Ithihasa and Purana for Iswara’s 
Avathara 


If it is said that it is mentioned in the books on Sankara 
Viljayam that it was Paraméswara, the Sambhu who took Avathar 
as Sankara, one may ask : ‘Those who wrote Sankara Vijayam 
must have been the devotees of Sankaracharya . They would also 
have been the followers of his Siddhantha and taken him as their 
Guru. It is natural to elevate the status of such a guru above a 
Mahapurusha and praise him as Avathard itself. What is praised 
like this out of affection need not be the reality. Therefore if there 
is any evidence other than the books on Sankara Vijayam which 
shows that Acharya was Iswara’s Avathàrà tell that to us. In other 
words, instead of relying on what is written by those who were the 


followers of his religion, if there is any evidence in any other great 
literature please give that, we will accept’. 


There are such authorities but above all that there is the 
authority in the Vēdhā itself. Instead of telling explicitly that 
Acharya was Avathara purusha it has been said in an indirect 


manner. When we understand clearly what is said in a hidden 
manner, itismore interesting, 


| pa mentioned the two words ‘Sambhu’ and ‘Sankara’ and 
said that it was Sambhu who came as Sankara. In the Vedha these 
two names have been mentioned in the same order and then the 
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Panchakshara It is in Yajur Vedhà. Before going into that I shall 
show one evidence which is in Rig Vedha. 


In order to speak about Rig Vedhà which is said to be the 
oldest (Adhi Grantha) in the world we have to start from the 17" to 
18" century A.D. 


From the close of the 17" century and upto the close of the 
18" century, there lived a great person for ninety five years. His 
name was Bhaskararayar. The diksha name which he got from his 
guru was ‘Bhasuranandanadhar. Bhaskara refers to the sun. 
Bhasura also refers to brightness. True to these names, he was 
shining as an intellectual so that he could be called 'Vidvath 
Sürya'. Many of the things which we have been able to get in 
Manthrà sasthra came from him only. He was a great devotee of 
Ambal. He has written important books on the procedures for 
doing Sri Vidhya puja. The commentary which he has written for 
Lalitha Sahasranàmam shines as an authority and commands the 
special respect of Sri Vidhya upasakas. 


That great person has made slokas on Acharya also. It is 
from one of those slokas we come to know that it is mentioned in 
an indirect way in Rig Vedha that our Acharya was the Avathara of 
Paramasiva. I shall now recite that sloka: 

‘Sri Ramam prathi pushkarabhidha 
Maha yakshēra Vedhathraya 
Vyakyana (a) vasaré visishya kathitham 
Sri Vishnu Dharmoththare 
Etham dhénum upahvayami sudhugam 
ithyruggatham Sankara 
Charyam Sishya chathushtayena sahitham 
vandhe gurunam gurum * 
The prayer calls our Acharya as the Guru of all Gurus - 
‘Vandhé gurunam gurum Sankaracharyam E 
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Since the sloka starts with ‘Sri Ramam’ we can understand 


that Acharya has been connected with Rama. What is the 
connection? 


Rama’s story did not end with what has been narrated in 
Ramayarià. There are also books in which somethings have been 
said which are not in Ramayana. One of them is ‘Yogavasishtam’ or 
‘Jnana Vasishtam' . The other one is “Vishnu Dharmoththaram'. In 
the second line of this sloka it is this book which has been referred 
to. Rama who conducted himself as a human being obtained 
upadésa of both Pravruthi and Nivruthi Marga from two different 
people. From Vasishta he obtained the jnanopadesa of Adhvaitha 
which is the highest state of Nivruthi. That is Jnana Vasishtam. All 
those who study Vedantha know this book. The upadésa which 
Rama obtained for Karma (Pravruthi) Marga has not become as 
popular. That is Vishnu Dharmoththaram. It is said to be a 
supplement to Vishnu Purana. It was one Yaksha called Pushkaran 
who gave it as upadesa to Rama. This is what is said in the sloka - 
"Pushkara abhidha Maha yakshéna'. When the Yaksha is called 
Maha Yaksha we understand his greatness. When Rama who was 
an Avathartook upadesam from him he must have been great. Just 

as there are Kinnara, Kimpurusha, Gandharva and others among 
the Devas there are also Yakshas. Their chief is Kubera. It is 


Pushkara who was a Yakshà who gave upadesa of the Karmakanda 
ofthe three Vedhas, Rig, Yajur, Sama. 


In that when giving the meaning to Rig Vedha manthra, there 
is areference in one place to Acharya. 


‘Etham dhénum upahvayami sudhugama ’. This refers to the 
Rig Vedha manthra. (Rig Vedha, first mandalam 164" suktha, 26" 
manthra). This is a Vedha manthra which talks about Iswara 
protecting the world in the manner of a cow that gives milk to its 
calf. In Vishu Dharmothara when Pushkara explains the meaning 
of this to Rama, he says that itis indirectly said in the manthrathat 
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when Adhvaitha thathva is forgotten in the world, just as the cow 
gives milk to its calf Paraméswara will take Avathara as 
Sankaracharyaswamito give jnanato the people. 


It does not stop with mentioning about Acharya’s Avathara 
alone. It is said that he will take Avathara along with four sishyas. 
Bhaskaracharya says ' ....avathirnambhuvi Sankararyam - sishyai 
chathurbis sahitham’. 


If a great person like Bhaskaracharya says a thing on his own 
that itself commands a lot of respect. What comes in a old 
literature like Vishrru Dharmoththaram also commands respect. 
There is no need to say anything when it is said in the Vedha itself, 
that is enough. When a great person like Bhaskaracharya says that 
Pushkaran the Maha Yaksha has said that in the Vedhas there is 
mention about our Bhagavadpadha, it becomes still greater. 


Inow come to the reference in Yajur Vedha. 


Although Védhas are said to be four, in actual practice only 
Rig, Yajur and Sama Védhas are important for all Karmanushtanas. 
Inthe yajnàs which are part of the forty samskaras only these three 
Vedhas are used. It is for this reason that four Védhas are called 
'Thrayr, meaning three instead of calling them four. In 
Bhaskararaya's sloka also which we have seen above, it is 
mentioned as ‘ Vedhà - thraya vyakyana’. When we say Vedhas are 
three, just as the number two is in the middle of the series 1, 2, 3, 
of the three Vedhas Rig, Yajur and Sama, Yajus is in the middle. 
Whatever is in the middle is accorded greater respect. The 
garbhagraha (sanctum sanctorum) of the Mürthiis at the center of 
the temple. 


If we consider Yajur védha what is its center? It is divided 


into seven kàridas. In the numeral series 1 to 7, 4 is in the middle. 


Therefore the middle of Yajur Védha is the fourth kanda, Sri 
Rudram which is the fifth section is the middle of the fourth kanda. 
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It is called ‘Sri Rudra Prasnam’ and ‘Satha Rudriyam' . It is in the 
form of a prayer to Paramasiva. 


What is in the middle of Rudram will be the middle of all the 
Vedhas. Those words form the center just like Mahalingamürthi at 
the center of a big temple. The center and the very life of the 
Vedhasis ‘Siva Panchakshara’ Maha manthrà which comes in the 
middle ofthe eighth sub-section of Sri Rudram. 


The two names Sambhu and Sankarà occur before that 
Mahamanthraas if leading one to the Mahamanthra. 


First the name Sambhuis mentioned, then the name Sankara 
and then the Sivanama has been mentioned in the form of 
namaskaram as Panchakshara. What is thus given in the order of 
Sambhu, Sankara and Panchaksharam provides support to the 
matter we are discussing. Panchakshara is to be recited only after 
receiving upadésa of the same from an Acharya. When the term 
‘Acharya’ is mentioned it is only our Sankara Bhagavadpadha who 
was Jagadacharya. How was he before he took this Avathar? We 
have seen that he was as Sambhu. First it was the form of Sambhu 
which was not speaking, then it was the form of Sankara Guru 
which was talking and then the form of Panchakshara which has to 


be received as upadesa from a guru - as if to show it in this order Sri 
Rudram says 'Sambhave......', 'Sankaraya.....' and then 


DIIS , eevee 


"Panchaksharam'. Here too there is the authority to show from 
Sruthiitself that Sankara was the Avathar of Sambhu. 


This is what occurred to me. One of those who wrote 
commentary on Sri Rudram (Abhinava Sankarar) found that in the 
same okiha (of Rudram) there is evidence for Acharya being the 
Avathara of Paramasiva and he has confirmed it. We shall consider 
it. 

spun the second to the eighth part of this Suktham there are 
manhna which describe Rudra and which says that all the beings 
in the world both sentient and insentient are the forms of Rudra. 
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Since there are three hundred manthrasin this, this has been made 
as ‘Namavali’ in the name of ‘Rudra Thrisadhi' and we do archana 
with these names. In this it is said that carpenters, potters, 
blacksmiths, hunters, the tribals, the thieves, all are Paramasiva, 
the Rudra. It is also said that the chief of the thieves is also Rudra. 
Rudra is also called ‘Thaskarariam pathi’. Whether it is tree or 
grass or flood or waves, rain or wind - all these are of the form of 
Siva. Let it be a cattle or a dog or a chandala who eats the dog’s 
meat - these are also He only. Thus Sri Rudra Prasnam proclaims 
that all things in the world are of the form of the only one 
Paramathma. 

In addition to being the several things of this world, there are 
also the names of the form of Paraméswara which we know. These 
are called 'Asadharana nama’. Usually, we understand 
'Sadharanam' as ‘ordinary’ and ‘Asadharariam’ as something 
special or rare. The fact is sadharaniam means what is general and 
asadharariam means what is specific. When Paramasivais referred 
to as the several things of the world such reference will be in the 
plural form and the ‘Asadharana’ names which are exclusive to 
Paramasiva are mentioned in singular. When the names are in the 
plural form they are said like this for example : ‘those who are 
sitting, those who are lying down, those who are sleeping, those 
who are standing, those who are running’ and it is said 
‘namaskaram to the one whois all these’. After mentioning several 
names like this in quick succession when it mentions the names 
which are specific to Siva, it says ‘to the Pavan, to Rudran, to 
Sarvan, to Pasupathi, to Nilakantan, to Sithikaritan (one who is 
having the blue neck which itself is seen as white due to Vibhüthi) - 
thus all the names are mentioned in the singular form. After the 
name 'Sithikartan' the two names 'Kapardhi' and ' Vyubdhakesan’ 
are mentioned with namaskaram immediately followed by ‘to 
Sahasrakshan’ (one who has countless eyes) then ‘to the 
‘Sathadhanvan’ (one who is having countless weapons), then ‘to 
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Girisan' and goes on saying namaskaram. Both the names Girigan 
and Girisan are the specific ' Asadhararia' names of Paraméswara, 
Girisan means Kailasadhipathi. Girisan means one who lives in 
Kailas. Thus when even in the midst of the several Asadharana 
namas appropriate only to Paraméswara the names ‘Kapardhi’ and 
' Vyubhdhakesan' are mentioned it means that these two are also 
specificto Him. 


Whatis meant by Kapardhi and Vyubhdhakésan? 


Kapardhi means one who is having jatà. Vyubhdhakesan 
means one who is having a shaven head. 


In Sri Rudram names given to Īswarā in succession are 
opposites in quality. He is 'Jyeshtan' (the eldest); He is ‘Kanishtan’ 
(the youngest); He is 'Pürvajan' (one who manifested originally); 
He is ‘Aparajan’ (one who manifests at the end). It is in the same 
manner it has been said that He is ‘Jatadhari’ and also ‘mundan’ 


(one with shaven head). There is something special about 
Kabardhi. 


Kabardham means the jatà. But it does not refer to the jata of 
everyone. It is only the jata of Paramasiva which is called 
Kabardham. When Maha Vishnu, Brahma, Indra and all the Devas 
are wearing a kritam on their head it is only Siva, the Yogi, who is 
with Jata. Only Paraméswara who wears the Ganga, the Moon, the 
Snake, Kapalam, the dhatura flower etc has been specially given 
the name Kabardhi. It is therefore a confirmation that Kabardbi 
refers only to Paramasiva. 


Therefore the name  Vyubhdhakesan which comes 


immediately after Kabardhi must also be the specific name of 
Paramasiva only. The name Vyubhdhakesa does not appear i 
between the names like the carpenters, potters, fishermen, 
outcaste, thieves etc butin between the names which refer to Him 
as the only one Iswara who is the Lord of the world. These two 
names are mentioned in singular referring to Iswara only. We have 
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seen that Kabhardhi is the Asadhararia name specific to Him. 
Therefore the name Vyubhdhakésanalso should be such. This is an 
important point which we should note. 


Instead of saying that Paramesward is the ‘Antharyami’ of 
the carpenters, potters and all other Jivas in the world, the names 
when He is on His own are given in singular and the name 
Vyubhdhakésan is mentioned immediately after Kabhardh:. 
Therefore Vyubhdhakesan refers only to form of sanyasi with 
shaven head which is specific to Paramasiva. There is no Mürthi of 
ISwarà other than our Acharya who can be shown as one with the 
shaven head. Whether it is Nataraja or Dakshinamurthi or Kamari 
Thripurari - all these Mürthis are Jatadhari. When it is so and the 
Vedha very clearly refers to a particular Mürthi of Paramasiva as 
Vyubhdhakesa, it only refers to the Sankara Avathara which is to 
take place in the future. This is how Abhinava Sankara who wrote 
the commentary on Sri Rudram has made it clear. 


Willitbe enough if we say that when Sri Rudram specifically 
mentions a person with shaven head as Siva Swarüpam it is our 
Acharya? It will be satisfying only if some other authority is also 
shown. This is what the commentator thought and examined the 
Puranas. It is the way of our elders that meaning for Védhas should 
be understood only through Purarias and Ithihasas. 


‘Ithihasa Puranabhyam Vedham samupabruhmayeth 

Pibéth-yalpasruthath Vedho mam ayam Pratharishyathi 

The meaning of the first line is - Jthihasas and Puranas are 
Upabrahmariam of the Vedhas and give detailed explanation. The 
one who has learnt Ithihasa, Purarias along with Vedhas and who is 
a great scholarr is ‘Bahusruthan’. One who tries to find out the 
meaning of the Vedhas without knowledge of Ithihasa and Purana 
is ‘Alpasruthan’. It is said at the very sight of such a person the 
Vedha shudders in fear. ‘Pibhethi alpa sruthath védhah’ - The 
vedhàis afraid of the ‘Alpasrutha’ . ‘Pibhethi’ means ‘itis afraid.’ 
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Why is it afraid? Itis afraid because ‘Mam ayam Pratharishyathj’- 
that means ‘He will pull me anywhere according to his liking. He 
will give meanings to manthras as he likes’. For those matters in 
the Vedhàs for which meanings are not very clear, they should be 
found out only with the help of Puranas and Ithihasas. Therefore, 
the commentator looked into the Puranas to find out who is that 
Vyubhdhakesan who is the Sivamürthi. He found it out from ‘ Vayu 
Purana’. It is said in that Purara 'Chathurbhih saba sishyaisthu 
Sankaro (a)vatharishyathi' 


‘Sankara Bhagavadpadhais going to take Avathar along with 
four sishyas. As soon as he saw this sloka, it became clear to him 
beyond doubt that Vyubhdhakesan mentioned in Sri Rudram is 
only our Acharya. He also found out from the Ithihasa ‘Siva 
Rahasya’ and got confirmation and wrote in his commentary 
' Vyubhdhakesanrefers only to Sankara Avatharam’ 


We have seen the authority of Sruthi for the fact that 
Sankara Bhagavadpadha was the Avathara purusha. Let us now 
look into evidence in Ithihasa and Purana. We have seen that what 
is in Sruthi has been confirmed in the Vishnu Dharmoththaram 


which is a supplement to Vishnu Purana. Let us now look into some 
more. 


Let us now consider ‘Siva Rahasyam’. The divine stories 
which have greater authority than the Puranas are called 
‘Ithihasa’. Both Ramayana and Mahabharatha are Ithihasas. 
Similarly the Ithihasa which concerns Siva is ‘Siva Rahasyam'. It 
contains more than fifty thousand slokas. (Periyava has said that 
the well-known Dharma sasthra ‘Nirnaya Sindhu’ says that Siva 
Rahasya is an authority). Subrahmanya gave upadēsā of the same 
to Jaikishavyar, a rishi. Jaikishavyar gave upadesa to Sütha 
Pouranikar and through him the rishis of Naimisaranya got 
upadesam and it spread to the world. Therefore it is usually said 
that this was compiled by Jaikishavyar. Subrahmanya also does not 
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say that he himself had given upadésato Jaikishavyar. He says that 
he gave as upadésa the Ithihása which Parameswarà and told to 
Amballong ago. 


Just as Ramayana consists of seven kardas and 
Mahabharatham consists of eighteen Parvas, Siva Rahasya has 
been divided into twelve parts. They talk all about Isward only. In 
the ninth part the life stories of Siva bhakthas have been described. 
The stories of the sixty three Nayanmars are also found in this. 
There was in Kanjanur near Mayavaram one who was born a 
Vaishnava and who after several miracles became a great Saiva 
with the name ‘Adhi Haradhaththa Sivachariar'. His story is also 
found in the ninth part. In the same manner the story of our 
Bhagavadpadha is also given. The stories have been described in 
such a manner that what is going to happen in the future has been 
seen with ‘Jnana dhrishti' . 


The object of Siva Rahasya is to specially deal with Siva 
bhakthi. Adhvaitha jnana Marga which is important for our 
Acharya is not important for this book. But Acharya was also a 
bhaktha Avathara just as he was a jnana Avathara. He was a great 
bhaktha of Iswara, Vishnu, Ambal, Subrahmanyar and several 
other gods. Although he was himself God and the Parabrahmam of 
jnana Swarüpahe acted as a bhakthain order to show to the people 
bhakthi as a preliminary to jnana. He undertook pilgrimages to 
several holy places, wrote sthothras, conducted pujaand observed 
anushtanas and thus showed himself as a bhaktha. 


As a bhaktha of Ambalhe made Soundarya Lahari and other 
sthothras and established Sri Yanthra in several temples. He did 
bhajan of ‘Bhaja Govindam’ throughout the country, wrote 
commentary for Vishnu Sahasranama and shone as a Vishnu 
bhaktha also. When he thus showed himself as the bhaktha of 
several gods, he has also done many things asa great Siva EISE 
Inthe mutts established by him, he has kept Chandramouliswaraas 
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the important Mürthi. He was wearing Vibhüthiand Rudraksha. He 
has given sthothras like Sivanandalahari relating to Saivam. He has 
been accorded a place in Siva Rahasya because he has helped in the 
growth of Siva bhakthi. 


In this book where detailed description has been given of 
Acharya’s life story from the time he was born in Kaladi to the 
time he attained Mukthi in Kanchi what has been mentioned as the 
important incident in Acharya’s life is that he went to Kailas with 
his body, had dharsan of Paraméswarda and that Paramésward gave 
him five spatika lingas (Panchalingam) and commanded him to do 
archana to these lingas with bhilva all the three times of the day. 
Although Acharya wrote commentaries related to Adhvaitha and 
preached them all over the country and made the scholarrs accept 
them and got the name ‘Adhvaitha Prathishtapanacharya’ and it is 
considered the glory of his life that is not important for Siva 
Rahasya. It has given importance only to the fact that Acharya had 


obtained from ISwará the five lingas which have been installed in 
five places. 


The object of Siva rahasya is to enable ‘Siva sayujyam’ 
which is Moksha to be obtained through Siva bhakthi. But Acharya 
said that bhakthi - it may be to any god - is only a preliminary to 
jnana and it is only with the help of jnana vichara, Moksha can be 
attained. Acharya cannot be included in the list of those like the 
sixty three Nayanmars and Haradhattar who had given all the 
importance only to Siva bhakthi and Sivasayujyam. Therefore if 
Acharya had not been given a place in Siva Rahasyam the object of 
which is only to establish the greatness of Siva and Sivabhakthas it 
can be expected. Instead of that he has been mentioned in this 
book as Isward Avathàra. This is a valuable authority. 


The eleventh chapter of the ninth part entirely deals with the 
life story of Acharya. It starts with Parameswara telling Ambal ‘A 
noble Brahmin of my own amsa is going to be born to a noble 
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Brahmin lady with the name Sankara in a place called Chachalam 
(Kaladi) in Malayala desam' . 


'Kerale chachalagramé viprapathnyam madamsajah 
Bhavishyathi Mahadevi Sankarakyo dwijoththamah’ 


' Madamsajah' - ‘Math amsa jah’ - One who is born of my 
aspect - Paramasiva speaks thus to Ambal addressing Her as 
Mahadévi. 

In Karma Purama also there is mention of [swara having 
taken the Avathara of Acharya. 


‘Karishyath yavatharam swam Sankaro nilalohithah 
Sroutha Smartha Prathishtartham Bhathanam hithakamyaya 


It is said that with great compassion Iswara came as Acharya 
to do good to the people. What Iswara decided to do was 
‘Lokahitham’ (doing good to the world) : 'Bhüthanam hitham’. 
The one who wanted to do good like this is Nilalohitha. Nilam 
means ‘blue’. Lohitham means ‘red’. Siva is described in both 
ways as red and also white as pure spatikam. Usually, in the 
northern parts in Sanskrit books, Iswarā is described as pure 
white, of the colour of spatika. But in the books in the southern 
parts, he is described as being red like coral. But in Vedhaitself - in 
Sri Rudram - Paramasiva has been described as being of the colour 
of copper, arura and Vilohithan. The red Siva keeps the blue 
Ambālto His left side as Ardhanariswara or keeps Maha Vishru as 
Harihara Mürthi. He is called here ‘Nilalohitha’. In the 
Sandhyavandana, ‘upasthana dhik vandhana'in Harihara manthra 
which is uttered facing West this has been mentioned as ‘Krishia- 
Pingalam’ . Krishrárefers to Vishnu who is dark coloured. Pingala 
refers to the red Paramasiva. In Karma Purana the fact that 
Paramesward who is with Sakthi is Himself going to take Avathar 
as Sankaracharyahas been mentioned as : 


'Karishyath yavatharam swam Sankaro Nilalohithath’. 
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Iswara who wanted to do good to the people took this 
Avathara only to establish well the Védhic practices - Sroutham 


and Dharma sasthra practices - Smartham. This has been indicated 
by: 


Sroutha Smartha Prathishtartham bhüthanam hithakamyaya 


In Linga Purariam also it has been said : ‘At a time in Kali 
yuga when Vedha Vidhyas and Védha Karmas will be subject to 
condemnation, Rudra - Nilalohitha and MahaDéva - will come as 


Sankara, destroy the Kali dosha and then return to his 
Paramapadha . 


‘Nindhanthi vedhavidhyamscha dwija karmani vai kalau 
Kalau rudro mahadévah Sankaro Nilalohithah 
Prakasathé Pratishtartham Dharmascha Vikruthakruthih 
Etham vipra nishevanthe ēna kenà (a)pi Sankaram 

Kali dhoshan vinirjithya prayanthi Paramam Padam 


There is a Purana called ‘Bavishyoththara Puranam' which 
deals with the future. It says ‘at the end of 2000 years after the 


birth of Kali, Sankara is going to take Avatharam along with four 
Sishyasto bless the world’. 


‘Kalyadhau dwisahasranthé loka(a)nugraha Kamyaya 
Chathurbhih saha sishyaisthu Sankaro (a) vatharishyathi’ 


In the above sloka the second line appears in Vayu Purana as 
it is. We have seen that the commentator of Sri Rudram showed it 
as evidence. What Karma Purariam says as ‘Bhithanam bitha 
kamyaya , this Purariam says ‘ Lokanugraha kamyaya . 


There is a Puranam called Brahmarda Purariam. In the latter 
part of this Puramam Lalitha Sahasranamam and also 
Lalithopakyanam which gives the whole story of Lalithambika 
appear. One part of that Purana is Markandeya Samhithā. lt 
d ts of hundred kardas. Each karida is divided into several 
*Parispanda'. In the 7 2^3 karda and the 7" and 8" of its Parispanda 
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Sri Sankara’s story is told. Iswara took this Avathar because He 
was always thinking of blessing the world. Although He Himself 
had this in mind, He took the Avathar only after the Devas 
petitioned to Him. It is said therein that in order to destroy 
Charvaka and other religions Iswara was born as son to the wife of 
Sivaguru, a noble Brahmin in Kaladi. 


‘Lokanugraha - thathparah Parasiva samprarthitho Brahmana 
Charvakadhi matha prabhedha nipunam buddhim sada dharayan 
Kalatyakya puroththamé Sivagurur Vidhyadhi nathaschayah 
Thath pathnyam Sivatharakamsa mudhithah SriSankarakyam vahan 


There is a Purariam called Saura Puramam which speaks of 
Surya as Paramathma. Surya has also the name ‘Savitha’. The 
name Savithriis derived from Savitha. Since as a mother all beings 
are created and protected there is the name Savitha. We refer to 
the birth of a child as ‘Prasavam’. ‘Sava’ - ‘Savitha’. In Gayathri 
Mahamanthrait is only the name Savithà which is mentioned. It is 
said in Saura Purariam that it was this Savitha who was born as 
Sankara and gave the correct meaning to Vyasas Brahma suthra 
and established the Supreme Truth of the Védhas through 
philosophy. 


Vyakurvan Vyasa Sathrartham srutherartham yadhochivan 
Sruthernyayya sa évarthah Sankarah Savitha na nā 


When other Purànas talk of Siva Avatharam they refer to 
Siva as Paramathma only. In this Purana which considers Surya as 
the Paramathma if it is said that it is Saryamurthi who took 
Avathàram as Acharya that also reflects the same view. 

Referring to Acharya as Süryamürthi is particularly 
appropriate. It is usual to refer to anjana as darkness and the one 
who gives jnàna and removes the ignorance as Sürya. Those who 
are highly intellectual are called “Jnana Bhaskara'. What gives us 
particular happiness is that two direct sishyas of Acharya who 
were themselves great have referred to Acharyaas Surya. 


349 











Thotakashtakam occupies the first place in the sthothras on | 
Acharya. That is the ashtakam of Thotakà who was his direct 
sishya. He stood in the presence of Acharya and shedding tears of 
joy he said : ‘Ahimamsurivathra vibhasi’ 

It means ‘You are shining here like Surya’. ‘Himam’ means 
‘snow . Himamsu’ means ‘the moon which by its rays makes the 
snow melt and flow’. When ‘a’ is added to Himamsu it becomes 


" Ahimamsu' which means Sürya who dries up the snow. Acharya 
is such a Surya! 


Of the four important sishyads of Acharya the other one is 
Suréswaracharya. He has written explanatory notes on Acharya’s 
commentary on 'Brahadharanyakopanishad' . It is said in this that 
upto the time the Jnanasürya (Acharya) sets behind Udayagiri, he 
pervades the world through his rays namely his sishyas and 
removes the darkness of anjana. 


Thus not only in Sankara Vijayam but in Rig Vedhà, Sri 
Rudram, Siva Rahasyam, Markandeya Samhithai, Vishnu 
Dharmoththaram, Vayu Puranam, Kürma Puramam, Linga 
Puranam, Bhavishyoththara Puranam, Saura Purdiam - in all these 
it has been said that Sri Sankara Bhagavadpadha was not an 
ordinary human being but was Avathara Mürthi. 


If there is importance to what has been said in Puranas and 
Ithihasas which are of a general nature and not meant mainly to 
praise Acharya, what his sishyas who were with him and moved 
with him closely said about their Guru has special importance. 
Normally, the world understands others only to some extent. 
Anybody can be assessed only on the basis of what he shows 
himself to be. Any one will show to the world that he is good and 
intelligent. But whether it is real or it is merely a show will be 
known only to those who have been with him closely. Some one 
can te books on philosophy. He can also write sthothras and 
bhakthi literature which will impress others. Those who read them 
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will think that he must be a great devotee. But only those who are 
with him will know the truth about him. They may think that in his 
personal life he is not that great as the world thinks about him. A 
hero is known as such to all people except to his own servant. 
There is the saying in English ‘No man is a hero to his valet’. 


The great men of our religion like Acharya lived an open life. 
There is no doubt about it. We definitely know that they have not 
just written books with their intelligence and poetic ability and 
without personal experience. Still we are eager to know what those 
who were close to them have said about them. Acharya’s main 
Sishyáas who lived with him namely Suréswaracharya, 
Padmapadhacharya, Hasthamalakacharya and Thotakacharya 
were very great and had attained jnana siddhi. Therefore we are 
eager to know what they have said about Acharya whom they were 
seeing daily. 

Of the four sishyas, Hasthamalakacharya had compiled a 
short sthothra. It is called ‘Hasthamalaka Sthothram’ . It is full of 
Védanthic truths and supreme Adhvaitha. It says "There are no 
human beings, Deva, Yakshà or any jathi. There is only one Athma 
Swarüpam which is Brahma Swarüpam' . When that is so can there 
be a separate Acharya Swarüpam or Avathara Swarupam? 
Therefore in the words of Hasthamalakacharya there is nothing in 
praise of Acharya. There is nothing to show him as Iswara 
Avathara. 

But the other three sishyas have praised Acharya with great 
devotion as Parameswara Himself. I am not going to narrate the 
whole thing. I will only mention what they have said as proof of 
Acharya being Paramasiva’s Avathara. (Ihave already mentioned 
that Sureswaracharya and Thotakacharya have praised him as 
Jnana Surya). 

Thotakacharya ends each of the slokas in the ashtakam as 

‘Bhava Sankara Desika me Saranam '. 
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Sankara is not a new name given to Acharya. It is one of the 
names of Paramasiva right from the beginning. He says ‘Bhaya 
Sankara Desika me Sarariam' in the sense ‘The Sankara whom see 
now is Sankara, the Siva’. Bhavan is one of the popular names of 
Paramasiva occurring in the ashtakam and it is the first - Bhavan, 
Sarvan, Isānan, Pasupathi, Rudran, Ugran, Bhiman, Maha (Deva) 
n. The meaning of ‘Bhava Sankara Desika me Sarariam’ is ‘That 
Bhavan who is Sivais Sankaracharyaswami who is Sankara Désika. 
He is my refuge. 


If “Bhava’ is taken as a verb, it would mean ‘Let it happen’ or 
‘May you be’. That is the meaning of Bhava when you say 
‘Dhirgayushman Bhava’ or ‘Dhirga sumangali Bhava’ . 


Therefore we can adopt this meaning also for Bhava. But in 
the 4™ sloka of Thotakashtakam, Bhava is used to refer to Siva 
without any scope for doubt. 


Bhava éva Bhavan. 


‘Bhavan’ means ‘You’. He addresses Acharya directly and 
says ‘You are Siva only, the Sivawho is Bhavan’. 


‘Bhava éva Bhavan ithi mé Nitharam 
samajayatha chéthasi kauthukitha’ 


‘Kauthukam’ means great joy. ‘Nitharam’ means entirely. 
That is filled to the brim. ‘Chethasi’ means ‘in the mind’. What he 
says is that having realized Acharya as Paraméswara Himself and 
not one of the gurüs who are in human form, his mind is immersed 


in supreme joy. 
Then after three slokashe says : 
‘Guru Pungava Pungavakethana' 


angarani means Rishabham. Usually what is best in 
anything is said to be ‘Rishabham’ Thus the world ‘Purusha 
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Rishabha’ means ‘the noblest of men’. Déva Rishabha means ‘the 
noblest of Devas’. Pungavam is Rishabham. Therefore when 
Acharya is addressed as Guru Pungava, it means ‘Oh Acharya 
Sreshta’. 

Then it is in the word 'Pungava Kethana' we get the proof for 
Avatharam. Pungava Kéthanan means ‘one who has Rishabha as his 
flag. Who is the one who is having such a flag? Is it not 
Paraméswara only? 


Thotakacharya was humble and rendering service to 
Acharya with great devotion and did not show himself not to be 
very bright. Therefore for such a person to praise the Guru as the 
Avathara of Bhagawan in a surge of emotion is natural. 
Suréswaracharya was not like him. In his earlier days he was a 
Karma Mimamsaka and performed a lot of yagas and yajnas and 
made serious debate in support of that religion. He vehemently 
opposed Acharya’s jnána Marga. When he first saw Acharya he 
was not touched by his ‘kanthi’ (lustre) or his compassion. It is 
said in Sankara Vijayam that he started talking in a discourteous 
manner as if quarrelling. Later, he got defeated at Acharya's 
hands, admitted that Acharya’s Siddhantham only is real, took 
sanyás and became his disciple. If earlier, he was doing only 
karmanushtanam and engaging in arguments in support of it, now 
contrary to it he adopted the way of jnana, Vedantha and 
philosophy. He wrote a book ‘Naishkarmya Siddhi’ explaining that 
the actionless state is the ultimate goal. Both in his earlier days 
when he was a serious Karma Mimamsdka and later when he 
became Acharya’s sishya, he was never over powered by emotion. 
Such people will be keen to establish truths on the basis of 
philosophy. They cannot say in the manner of Thotakacharya that 
their mind is immersed in joy. Even then he praised Acharya as 
Jnana Surya who drove away the darkness. That 3 in 
Brahadaranyaka Varthikam. Sureswaracharya has written 
Varthikam (explanatory notes) for Acharya ’s commentary on 
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Thaithiriyopanishad wherein he has said a sentence which clearly 
sounds that Acharya was the Avathàrà of Paramasiva. 


Mumukshu sarthavahasya Bhava nama brutho yathe 


‘He is the chief of all the Mumukshus. He is the yathi 
(sanyasi) who has the name of Bhavan.’ This is what the sloka 
means. Mumukshu means those who are keen to attain Moksha 
and make efforts for the same. 'Sarthavahan' usually means one 
who is the chief of a group of merchants. When merchants cross 
the seas in boats or the deserts on camels as a caravan, there will be 
one merchant who will be the leader who is already familiar with 
the route and will be able to lead them on that route. He is 
Sarthavahan. Acharya is referreed to as the Sarthavahan who 
shows the way to the Mumukshus through the ocean of samsara 
and the desert of samsara. What are the goods that are with this 
merchant, what is his wealth? It is only jnana When saying this 
Padmapadhacharyarefers to him as ' Bashya viththaka guru’ which 
means he is the guru who has as wealth the Bashyas which he had 
written. He says this in the commentary called 'Panchapadhika' 
which he wrote on Acharya’s Brahmasüthra Bashyam. Although in 
accordance with the characteristics of a sanyasi he does not have 


the worldly wealth he is having the wealth of jnana and he is the 
chief of the merchants of jnana. 


We have been talking about the Avathara. In support of it 
Suréswara says 'Bhava nama bruth’. He says that he is having the 
name Bhavan which is the name of Siva. Why should he say like 


this? There is no other reason except that he wants to hint that he 
is the Avathara of Siva. 


Now let us go to Padmapadhacharya. If his knowledge and 
vidvath is known from his commentary on Süthra Bashyam, when 
we read the life history of Acharya in many places we notice his 
great devotion. Thotakacharyahad kept his jnana and scholarrship 
subdued and showed himself as bhaktha only. Hasthamalakar was 
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totally merged in jnana like Dakshinamürthi. Emotion could not go 
anywhere near him. We have also seen that Suréswaracharya was 
also not overpowered by emotion. It is only Padmapadhacharya 
who was not only a Jnanibut was also emotional. He was a bhaktha 
who was emotional and intellectual. He was also a great scholarr 
who could explain the philosophical truths. 


He worships Acharya as the Avathara of Siva in his 
Panchapadhika. By a play of words he says that Acharya has the 
qualities which are opposite to those of Paraméswara. He says 
‘original Siva is like that; Avathara is like this’. Now we call our 
Acharya as Adhi Sankara. Because all those who came to occupy 
the acharya pita after Acharya are called Sankaracharya , we call 
the first Sankaracharya as Adhi Sankara. But those who lived in 
Acharya’s time could not have referred to him as Adhi Sankara. 
Those who lived in his time and who had realized that he was 
Avathàra purushà must have referred to Kailasanatha as Adhi 
Sankara and the Acharya who was moving about among them as 
Avathara Sankara or Abhinava (new) Sankara. In this way 
Padmapadhacharya calls him ‘ Apürva Sankara’ . Itis Paraméswara 
the Kailasanatha who has been having the name Sankara right from 
the beginning. When he has come in the present time, he becomes 
Apürva Sankara. 

In the name Apürva Sankara there is a pun. In the entire 
slókà there are several puns. This is one of them. Apurva means 
strange, wonderful. When we say that something is 'Apurva' we 
say itinthis sense only. 

Since the sloka keeps narrating several things which are the 


opposite of Kailasa Sankara and ends with ‘Apurva Sankara’ it 


seems to show 'He is a strange and different Paramasiva'. 


Following is the sloka: 
Namamyabhogi parivara sampadham 
Nirasthabhüthim anumardha vigraham 





Anugraham unmrudhitha Kala lanchanam 
Vina Vinayakam Apürva Sankaram 


A lot of differences are mentioned between the original 
Sankara and Avathara Sankara! 


How is the Avathara Sankara? He is surrounded by the 
Sishyas who are sanyasis. In Naishkarmya  Siddhi, 
Sureswaracharya has referred to him as : 


‘Sarvajnam Brahma samstham muni garia sahitham’ 


It is said in Sankara Vijayam that he moved about along with 
6000 Sishyas. It is this crowd of sanyasis which was his great 
wealth. To the Acharya who had sacrificed everything, his jnana, 
his Bashyas and the crowd of sanyasa sishyas were great 
possessions. This is what has been referred to as ' Abhogi parivara 
sampadham’ in this slokà. Bhogimeans the gruhastha who enjoys 
everything. The sanyasi who is his opposite is * Abhogi' . One who 
had the Abhogis as his followers has been referred to as * Abhogi 
parivara sampadham' . 


The sloka has been commenced with ‘Namami’ (I do 


namaskaram) as Guru Vandanam. The word Namamyabhogi will 
split as 'Namami' ' Abhogi' . 


Avathara Sankara is like this. When he uses the words like 
this, he shows that he is entirely different from the original Kailasa 
Sankarain a humorous way. How? If a word has to be just opposite 
to another itis enough if ‘a’ is added to the word in the beginning - 
sathyam - asathyam; Dharmam-adharmam etc. f in the word 
‘Abhogi parivara sampadham' if ‘a’ is taken out it would be ' bhogi 


parivara sampadham' which is Kailasa Sankarar! Let us see what 
this means. 


How i$ Kailasa Sankara? All over his body he has snakes. 
Snakes are his important ornament and decoration. Even on the 
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neck he wears a snake as a garland. He does not wear jewels of 
navarathna Like Maha Vishnu. Yet in the hoods of the snakes, 
there are navarathnas and these reflect red colour in his spatikam- 
like body. Acharya himself has described like this. (Siva KesAdhi 
padantha varnana Sthothram - 18) : 


eee Rüksha sakshu sruthigana pharia rathnauga 
bha(a)bhikshna sobham 
auos Spatika manisila mandalabam’ 


‘Sakshu’ means the eye. ‘Sruthi’ means the ear. ‘Sakshu 
Sruthi' means the snake which has its eye as the ear’. 


Kailasa Sankara has the snakes as his ornaments. Among 
several names the snake has 'bhogi' is also one. Of the several 
meanings for Bhogam, one is the hood of a snake. That which is 
having the hood is the snake, the bhogi. 'Bhogi parivar' means the 
crowd of snakes. We may also say that it means closely 
surrounded by snakes. Kailasa Sankara who has as his wealth, 
ornament and garland, the snakes which are over him becomes 
‘bhogi parivara sampadhar’. The word 'sampath' means also 
decoration particularly garlands in addition to meaning wealth. 
According to all these meanings Kailasa Sankarais ' Bhogi parivara 
sampadhar’ . Quite opposite to this, Avathara Sankarais '(a) bhogi 
Parivara sampadhar '. 

What are his other qualities? He who has only his Sishyas as 
his wealth has discarded all wealth. He is ‘Nirastha bhüthi'. 
'Bhüthi' means wealth. ‘Nirastha’ means throwing away as not 
required. 

This way also he is quite different from Kailasa Sankara. If 
he is discarding bhüthi, Kailasa Sankara applies on him the bhuthi 
in plenty. ‘Bhathi’ means here ‘Vibhuthi . It is enough if it is said 
*Bhüthi' . But ‘Vi’ is added to denote its special quality. 








Bhüthi or Vibhüthi has also the meaning 'Thiruniru' (in 
Tamil). Ashta mà siddhi is also called Vibhüthi. In both these 
meanings Kailasa Sankara is full of Vibhüthi. It is also usual to say 
that Paramasiva is the repository of the wonderful ashta siddhi. 
Just as ashta siddhi, ashta Vibhüthi, they are also called 'Ashta 
Iswarya'. The very word Iswarya means what belongs to Iswara. 
When Acharya ends his sruthi of Dakshinamürthi he says that as 
the fruit for the upasana in addition to Adhvaitha jnàna which is 


higher than all the Vibhüthis these eight Iswarya Vibhüthi will also 
materialize: 


'Sidhyéth thathpunar ashtatha parinatham chaiswaryam 
(chaiswaryam) avyahatham' 


Therefore whether it is Vibhüthi which is worn or the 
bhüthis which are siddhis both are inseparably with Kailasa 
Sankara. But Avathara Sankara is ‘Nirastha bhüthi' who has 


thrown away the worldly wealth. It should be remembered that 
bhuthihere refers to worldly wealth. 


One of the qualities of sanyasa is non-attachment to things. 
Another is total Brahmacharyam. Acharya was like this. 


But how is Kailasa Sankara? As Ardhanariswarahe keeps his 
wife in half the part of his body. He is ‘Umartha Vigraha’ that is he 
is having Umadevias half his body. But Acharya Avathara became 
a Sanyasiso that there will be no connection with her. 


If anyone who does not know the whole truth about him 
thinks ‘he has the name of Sankara. He is also called the Avathara 
of Sankara. Therefore he will give us dharsan along with Ambal as 
part of his body. He will be disappointed. He will not be ‘Umartha 
Vigraha’ . Putting it differently he will be ‘Anumartha Vigraha' . 

‘Namamyabhogi parivara sampadham 

Nirasthabhüthim anumardha vigraham’ 
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This is the first half of the sloka. What other difference is 


there? 


Anugram : the opposite of ugram is Anugram. It means the 
Sowmyamurthi who has no aspect of ugram at all. He is 
'Karunalayam' (There is the popular sloka about Sri Acharya 
which is - Sruthi Smruthi Purananàm Alayam Karunalayam 
Namàmi Bhagavadpadha Sankaram Loka Sankaram). That is our 
Bhagavadpadha. He is Anugra Mürthi, Anugraha Marthi! But 
Kailasa Sankarà is ugra rupi. Of the eight names starting from 
Bhavan, Ugran is one of his names. When it is said of him “Pralaya 
Kalagni Rudran' ' Samhàra Rudran' etc it is fearful. It is because it 
is fearful he has the name Bhiman as one of the eight. Therefore 
this is also a difference. Acharyais Anugrar and he is Ugrar. 


‘Anugram unmrudhitha Kala Janchanam’ 


What does ‘Unmrudhitha Kala Janchanam’ means? ‘Kala 
lanchanam’ means a mark which is black. Kalam means black. 
Lanchanam means a sign. Unmrudhitha means ‘pressed and 
destroyed’. It means Avathara Sankara has destroyed the mark 
which was black. Why should it be said like this? It is only to show 
that he is different from Kailasa Sankara. The special mark of 
Kailasa Sankaráis the black mark on his neck. Since he swallowed 
the poison ‘Kalakutam’, he is Nilakarita with a black stain on his 
neck. But his Avatharáis not Nilakanta. There is no black mark. He 
has destroyed it and he is ‘Unmrudhitha Kala Janchanar . 


Black indicates a dosha. On Kailasa Sankara ’s body which is 
of the colour of pure spatikam there is the dosham. It is not there 
in Avathara Sankara. He is without that dosha. When we say this it 
does not refer to the dosha on the body only. It means in 
character, conduct and everything all doshais destroyed and he is 
‘Unmrudhitha Kala lanchanar . 

One thing funny occurs to me. If Kala Janchanam is cate 
exactly in English, it will be ‘Black mark’. When somebody is 
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having a defect or a dosha, we call it a black mark. Therefore, it is 


appropriate that Acharya who was without any dosha is 
‘Unmrudhita Kala lanchanar' . 


We can stress this a little and give another meaning also. 
Kailasa Sankara became ‘Kala lanchanar’ because of the scar 
resulting from his kicking the Kala. Our Acharya has completely 
destroyed it. Just as Krishna Paramathma did Kaliya ‘mardhanam’ 
and pressed and crushed the snake Acharya did mardhanam of the 
Kala lanchanamin Paraméswara’s form. 


There is the last difference : ‘Vina Vinayakam’. This means 
that he is without Vinayaka. It may be difficult to understand why 
Acharya should be described like this. All the distinctions between 
Kailasa Sankara and Acharya which have been described till now 
are all right. Kailasa Sankara is always with his eldest son 
Vinayaka. We have heard it from poets that Vinayaka Mürthi will 
always be playing mischief with his father. Even in ‘ Sakthi 
Panchakshari Dhyanam’ Iswara is to be meditated not only with 
Ambal and Skanda but also along with Vinadyaka also. But 
Avathara Sankara has given up Vinayaka that is he has excluded 
him. Why should this be said? He has established the Pillaiyar 
matha as one of the Shanmatha. If we repeat his ‘Ganesa 
Pancharathnam’ we will feel as if Pillaiyar comes to us dancing as 
Nardhana Ganapathi. When that is so, why should it be said ‘Vina 


Vinayakam’ ? One may think whether such a thing is to be said just 
for showing that there is difference. 


Here, Padmapadharhas played pun on the word ‘ Vinayaka 
When the word * Vinayaka' is related to Iswara it means Pillaiyar. 
When itis related to Acharya it means Buddha. This is something 


which many people do not know. Buddha also has the name 
* Vinayaka'. 


"Vinayaka; means one who is a chief of a special kind. It also 
means that there is no one above him. We refer like this to Pillaiyar 
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who is the Bhütha Ganadhipathi. buddhists have given the same 
name to their religious chief Buddha (According to Apte's Sanskrit 
- English Dictionary the term ‘ Vinayakar' denotes not only Buddha 
but other buddhist Gurüs whom the buddhists considered as God - 
abuddhist deified teacher) 


In Amarakosa in the midst of the names of Buddha and Jina 
along with Buddha and Thathagatha the name Vinayaka also is 


given. 
‘Shadabinjo dhasabalo (a)dwayavadhi Vinayakah’ 


Later, when giving the names of Vignéswara the following 
names are given: 

Vinayako Vignaraja Dwaimathurah Ganadhipah 

Ap yéka dhantha Héramba lambodhara Gajananah 

The names begin with ' Vinayaka' . 

Kailasa Sankara keeps Pillaiyar-Vinayaka with Him and 
fondles him. Kaladi Sankarà destroyed the religion of Buddha- 


Vinayaka. Therefore he will never be along with this Vinayaka. 
This is what is meant by ‘Vina-Vinayakam’. 


Thus, Acharya is Apürva Sankará totally different from 
Kailàsa Sankara. He does not have the snake ornaments; he does 
not have Vibhüthi (wealth); no place for Ambal; no ugra bhavam; 
no Nilakaritam; and no association with Pillaiyar - this is what the 
slokasays. 


When it is said like this itis clear that Acharyais Paramasiva 
only; but Paramasiva has taken a rare form with opposite qualities 
and come as Avathara. It is because he is the Avathara of 


Paramasiváthat he is compared to the original Paramasiva and the 


differences are shown. It is to be noted that the comparison is not 


with Maha Vishnu or any other Swami. 
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Thus, the sishyas of Acharya who were three gems, 
Thotakacharya, Suréswaracharya and Padmapadhacharya have 
provided evidence that Acharya was Iswara’s Avathara. 


Evidence provided by Acharya himself 


Let us leave aside what other people have said and see 
whether Acharya himself has said anything indicating that he is 
Iswara Avathara. If itis there it will have very great value. 


Acharya was the very personification of humility. 
Therefore, although he had authored many books he never 
mentioned anything about himself. It is because we have to know 
about him only through what other people have said there are 
differing opinions about his date, the institutions which he 
founded, the books he wrote, the places he visited, people whom 
he had met etc. Even about the fact that he had attained 
Brahmajnana he has given a very indirect and slight indication at 
the end of his Süthra Bashyam. Therefore we cannot expect that he 


would have openly said that he is an Avathara. But there is 
something indirect which indicates that fact. 


We have seen that not only Avatharas like Acharya and 
Rama who had kept a low profile but even those like Krishria who 
had demonstrated their divine power had hidden their Avathara 
sometimes, showed it indirectly on other occasions and openly 
announced it only on some occasions. This was because they 
wanted that their Iilain the world should be interesting. 


There may be an occasion when an Avathara has to show 
itself as such. Even then in order that the interest in the Avathara 
lila should not be affected the Avathara does not show itself openly 
but gives indirect indication about itself. Such a thing happened in 
Acharya'slife history. 

Vyasacharya had told Acharya’s Guru Govinda 
Bhagavadpadha : ‘Iswara Himself is going to take Avathar. That 
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Avathara purusha will come to you to become your sishya. Give 
him upadesa’. Accordingly the young Sankara went to Govinda 
Bhagavadpadha. In order to confirm whether he was the Iswara 
Avathàrà, he asked Sankara who he was. At that time Sankarahad 
to tell him the truth. Therefore he replied ‘You, me, He and 
everything is only Brahmam, is it not? Having known this I am 
Brahma’swarapam’ . He gave this reply in the form of ten slokas 
which is called ‘Dasasloki’. In that at the conclusion of every 
stanza, he announces that he is Siva. He thought that telling openly 
that he is the Siva who is in Kailas who is Jatadharaand Gangadhara 
would not be respectable. Therefore he thought he would follow 
what is said in Upanishad that Brahmam is Sivam - Santham- 
Sivam-Adhvaitham - and also ‘Aham Brahmasmi’ and ‘Sivoham’. 
He ended every stanza with : 


Thadh eko (a) Vasishtah Sivah kevalo (a)ham 


Govinda Bhagavadpadha who understood what Acharya said 
got confirmed that Acharya was the person about whom Vyasahad 
mentioned. The story goes that in order that the play of Avatharais 
not affected he assumed the Bhava of himself being Guru and 
Acharyabeing sishya and gave him upadésa. 

Now let us go to the place where we left the story. 

Paraméswara as Dakshinamürthi had willed that for doing 
Dharma sthapanam and Adhvaitha sthapanam, he would take 
Avathàr. But in order to comply with the form, he was waiting 
below the banyan tree for the Devas to approach him with the 
prayer. 

I have already said that an Avathará takes place only when 
there are two types of prayers. One is that the Devas approach the 


Lord with a prayer to bring Him to the earth; the other is in the 
World there should be a prayer from a deserving couple for getting 


ason. 
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Suppose our place is affected by floods, famine etc. The 
head of the Government has the duty and the anxiety to provide 
relief. Even so he can take action only when a minister or a 
governor of our place sends in a report. In the same way, it is only 
after the Devas give a report about the adharma in the world, the 
Lord will take Avatharato deal with the situation. 


Brahma who has been appointed as the important authority 
for conducting the world took with him the other Dévas and went 
to Dakshinamuürthito give a report. 


The Parampara (lineage) of old Acharya’s 


Before going into the story of the Avathārā of our Acharya 
according to the prayers of the dévas we will first consider the 
Acharya parampara which was there before our Acharya. Let us 
consider the story of Govinda Bhagavadpadha who was our 
Acharya’s Guru and Gaudapadha who was Govindapadha’s Guru. 


For those in worldly life, we say that they belong to a gothra 
having the name of a particular rishi. There must have been sons, 
grandsons and others for that rishi who also must have been rishis. 
In almost all the gothras it is the practice to mention the names of 
three rishis - “Thrayarshéyam ’ . In Srivasta gothra since there are 
five rishis following Bhargava they say ‘Pancharshéyé’. There are 
also one or two gothras in which the name of only one rishi is 
mentioned - “Ekarshéyam’. When we do namaskaram and say 

"Abhivadhanam' we repeat the names of the three (five or one) 
rishis as pravaram and then say that ‘I belong to this particular 
gothra, this particular Sathra, this particular vedhà saka and 
having this particular name (Sarman). Since sanyasis have no 
family, this kind of pravaram is not said in their case. When we do 


namaskaramto a sanyasiwe also should not repeat ‘pravaram’ and 
do abhivadaham. 


I e is one kind of pravaram in which the three original rishis 
are mentioned. There is another ‘pravaram’ which is said during 
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marriage in respect of the ‘vadhu’ and ‘vara’ (the bride and the 
bridegroom). According to this the names of three elders of the last 
three generations are repeated. First, the names of the rishis are 
repeated and then it is said that the bridegroom is the great 
grandson of such and such a person who belongs to this particular 
góthra, the grandson and the son. The same thing is said about the 
bride - great grand daughter, grand daughter and daughter of so 
and so who belong to this particular Gothram. 


In sradddha, amavasya etc, tharpariais done for those of the 
last three generations, namely, the father, grandfather and great 
grandfather. 


Our Acharya was a Brahmachari during his younger days 
and then became a sanyasi. When he was a Brahmacharihe would 
have had pravaram according to gothra. It is said that his gothra 
was 'Athreya' gothra. His father’s name was Sivaguru, 
grandfather’s name was Vidhyadhirajar. I do not remember if his 
great-grandfather's name has been mentioned. 


But in the case of our Acharya who remained a sanyasi for 
three fourths of the time during his life of 32 years there was no 
importance for gothra, names of parents etc. In his case, what is to 
be known like pravaram is something else. That is the Parampara 
of the Purvacharyas. There is no vamsa Parampara - father, 
grandfather, great grandfather ending with a particular rishi. It is 
the Acharya paramparà, guru Parampara. The ‘Pravara’ here is 
Guru, Paramaguru, Paraméshtiguru, Paraparaguru and upto the 
Adhiguru. This is what is important in Acharya’s life history. Let 
us consider this. 

Although Adhiguruis Dakshinamürthisince he does not give 
upadesa openly the line of gurüs starts with Maha Vishnu Who 
gives upadesa openly and then the Brahma Vidhya guru Parampara 
is repeated. There is a slokafor this. 
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There is also a slOka which starts with Paramasiva who is 
Dakshinamürthi but it omits Maha Vishnu and the sloka says 
‘Vande Guru Paramparam ' . In this the first guru, Paramasiva, then 
the middle guru, our Acharya and then our direct guru are 
mentioned and within this beginning, middle and last guru 
‘Vandana’ is said to all the gurüsin the Parampara. 


Sadasiva samarambàm Sankaracharyaé madhyamam 
Asmath Acharya pariyantham vandhe Guru Paramparam 


I wanted to talk about the slokaà which names all the acharyas 


in detail. In that sloka instead of Paramasiva it starts with Maha 
Vishnuand Brahma. 


It was Maha Vishrtu who gave the Vedhas to Brahma and 
made him do the srushiti with those manthras. That is the story in 
Purana. In the Upanishads which are the crown of Vedhas, the way 
to escape from srushtii and attain Moksha has been mentioned - 
the Adhvaitha Vedantha. Therefore Maha Vishnu becomes the first 
Guru for this Vidhya and Brahma becomes the second Guru who 
received it from Maha Vishriu. Since Brahma did the srushiti only 


after Maha Vishnu had given upadesa of the Vedhas to Brahma 
Maha Vishnu only should be the first Guru. 


It starts with Maha Vishnu, then Brahma, Vasishtar, 
Maharishi Sakthi, Parásarar, Vyasacharyá and then the Guru 
Parampara goes through the sons up to Sukacharya who did not 
get married and then Gaudapadacharya, Govinda Bhagavadpadha 
and ends with our Sankara Bhagavadpadha..... It does not end! 
After Bhagavadpadha there are his four important sishyas, and 
then the Acharya’s who came after them upto our direct Guru and 
pays obeisance to all of them. 

Narayatiam Padmabhuvam Vasishtam 

Sakthincha thathPuthra Parasarascha 
Vyasam Sukam Gaudapadam Mahantham 
Govinda Yogmdram athasya sishyam 
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Sri Sankaracharyam athasya Padma 
padam cha Hasthamalakam cha sishyam 
Tham thotakam Varthikakaram anyan 
Asmath Gurün santhatham anathosmi 


In ordinary 'Pravaram' the first three rishis are mentioned 
and then a number of ancestors who had lived over thousands of 
years are omitted and those of the last three generations namely 
the great grandfather, grandfather and father are mentioned. But 
in this (Brahma Vidhya Guru Parampara) 'Pravaram' all are 
mentioned from the very first upto the Acharya’s direct sishyas. It 
is only after that there is a gap in which those who were in between 
upto our direct Guru are not mentioned. But when we look into 
Acharya’s Pürvachàrya Parampara on the basis of Acharya’s life 
story there is no gap in the line of gurüs. There were nine 
Purvacharyasin a line without a gap before our Acharya. 


Now, a question may be raised : Maha Vishnu gave upadesa 
to Brahma before srushti. Then after several yugas, that is, after 
lakhs of years, two thousand five hundred years after the birth of 
Kali, Acharya took upadésa. When that is so, how can it be that in 
all these lakhs of years, there were only nine generations in the 
Acharya parampara. 

Vasishta, Parasara, Vyasar and others were not of poor 
longevity like us. Vasishta who was one of the rishis of Rig Vedha, 
ages ago, was also the Kulaguru of all the kings of the Solar Race. 
Therefore it is not correct to ask such a question about such people 
who had such long life. Up to Sukacharya, Guru Parampara 
consists of those belonging to Puranas. They lived for several yugas 
and they were also deathless Chiranjivi. Gaudapadhar and Govinda 
Bhagavadpadhar who came later were also Yogiswara and 
therefore they must have lived for hundreds of years. 


Those who can be said to be historical personalities and not 
mythical personalities before our Acharya are only Gaudapadha 
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and Govinda Bhagavadpadha. They were Acharya’s Paramaguru 
and guru respectively. Therefore let us consider their stories first. 
In these stories also there is connection with Adhisésha, Pathanjali 
and other men of Purana. There will be several anecdotes full of 
miracles which will be interesting. 


It is Guru who gives us direct upadésa. His guru is 
Paramaguru. Paramaguru’s guru is Paraméshtiguru. 
Paraméshtiguru’s guru is Paráparaguru. Those who were before 


Paraparaguruare referred to together as Purvacharyas. 


Acharya’s guru was Govinda Bhagavadpadhar, Paramaguru 
was Gaudapadhar, Paraméshtiguru was Sukacharya, Paraparaguru 
was Vyasacharya and before him Parasara, Sakthi and Vasishtar. 
Before all these are Brahma and Maha Vishnu. 


From Vasishta to Vyasa 


Vasishta was one of the ten ‘Manasa Puthras’ (son born by 
mere wish and not by union) of Brahm. He is the rishi for several 
Vedha sukthas. He also enjoys the glory of being one of the Saptha 
Rishis. Another glory is that he is the husband of Arundathi who is 
worshipped as the first among Pathivrathas. Above all his greatest 
glory is that when Narayana, his Paramaguru took avathar as Sri 
Ramachandramürthi he became his guru and gave him upadésa. 
The elaborate (Adhvaitha) Vedanthà that he gave as upadésa is 
Jnana Vasishtam' . Itis bigger than Valmiki Ramayana. With lots of 
stories itis proved therein that Brahmam only is Sathyam, world is 
Maya and Jiva and Brahmam are same. It is a book praised very 
much by vedanthis. There is a Tamil version of this which is called 

‘Vasittam’ . 
One of the hundred sons of Vasishta is Sakthi who comes in 


Comparamipeta nextto him. There are several stories about him in 
Purarias. They slightly differ from each other. 


You Eust have heard of Sadasiva Brahmendral who was a 
Jivan muktha. He has written a sthothra ' (Jagad) Guru Rathnamala 
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(sthavam) on the Brahma Vidhya Guru Parampara starting from 
Dakshinamarthi and Maha Vishnu and up to the 57 Pitadhipathi 
of the Kanchi Mutt who was his Guru. It has 87 slokas. Athma 
Bhodhendra Sarasvathi Swamigalhas written a commentary on the 
same by the name of Sushama. In Guru Rathnamila this is what is 
written about Sakthi Maharishi : ‘He has the glory of having 
destroyed the sin of the king Bahumithrasahan by his mere 
presence. He has true vairagya’. If we look at the commentary on 
this in Sushama it is enough to understand the glory of Sakthi and 
how he had been included among the gurüs of Brahma Vidhya. 


According to that commentary Bahumithrasahan was a king 
of the Solar Race. Vasishtà was his kulaguru. A rakshasa who 
could not oppose him directly thought of a cunning way of 
subjecting him to Vasishta’s curse. He disguised himself as a cook 
and went to serve in Mithrasaha’s kitchen. One day Mithrasaha 
performed sraddha keeping Vasishtà as the Brahmin. At that time 
the rakshasa who was in the disguise of a cook prepared food with 
human flesh and made Mithrasaha serve it to Vasishta. But as soon 
as Vasishtà saw the food he could understand the truth. 


In Bhagawan's Jia although great Maharishis like Vasishta 
can see certain things with their jnana dhrishti they will not be able 
to see certain other things. That is how now when Vasishta knew 
that what was served to him was human flesh, he could not know 
that the king was not responsible for this. Suddenly, he became 
angry and cursed Mithrasaha : ‘You have committed a great sin 
like this against me. Therefore you become a rakshasa who eats 
human flesh’. 

Was not the king innocent? Therefore as soon as he received 
the curse, he became very angry. Without even thinking dini 
Vasishta was his guru, he wanted to give a counter curse upon Jr. 
He took in his hand the water which has been treated Vin manthra 
and was about to sprinkle it on Vasishta. Before that his minister 
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intervenes and tells him there is no redemption for a sishyà who 
curses his guru and that his family will perish. 


The king realizes his mistake. He decides not to sprinkle the 
water on his guru. But what should be done with the water which 
he was already having in his hand? It had to be sprinkled 
somewhere. But wherever he sprinkles it that place will get burnt 
due to the manthra Sakthi. If there is any living being in that place, 
it will get burnt. Therefore he thought for sometime and as a 
measure of prayaschitha and as a sacrifice he poured the water on 


_ his foot. His foot got burnt and became black. Therefore, he got 
the name ‘Kalmashapadhan’. 


But Vasishta’s curse had to take effect. Therefore he became 
rakshasa eating human flesh. 


Up to this point this story is the same in all Puranas. After 
this only there are several changes. Let us take the story in 
Sushama which deals with Guruparampara only. The great person 
who wrote Sushama must have found out some strong authority 


from Purana and given this story. Therefore we may also take that 
as the authority. 


As soon as he became a human flesh eater, he pounced on 
Vasishta's sons to catch them and eat them. It is at that point that 
Sakthi who occupies the place in Guruparampara comes. As soon 
as the king had the dharsan of Sakthi, by the greatness of his very 
presence, the king’s curse and sin disappeared. The king requested 
him to give him upadesa. He gave him upadésa of Brahma Vidhya 


and not only released him from the curse but from samsara itself 
and sent him to Moksha. 


This is the reason we find for Vasishta’s son Sakthi having a 
place in our Guruparampara. 


pak fhi S son was Parásara. He recited the Vedhas even when 
he was in his mother's womb. He gave two valuable possessions to 
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the world. One is Vedha Vyasa Bhagawan and the other is Vishnu 
Puratiam. He brought about the Avathara of Vyasacharya with 
himself as the father and Satyavathi as the mother. He gave to the 
world Vishnu Purana. 


Vishiu Purana is like the basic text for Srimadh 
Bhagavatham itself. Our Acharya used to quote more from Vishnu 
Purana. Was not Parasara his Parvacharya? 


Although Vishnu Puràrià appears to be a bhakthi literature, 
in that very bhakthi, jnana and Adhvaitha Vēdānthā would be 
dissolved just as sugar dissolves in the milk. We can show several 
examples from the entire Purama. 


Paràásara's work did not end with his showing bhakthi as the 
way to jnàna. He gave Parasara Smruthi which is one of the 
Dharma sasthras dealing with Karmanushtàna, rules for living, 
social ethics, regulations for individuals etc. 


Next to Parasara was Vyasacharya. If it is asked which is 
Acharya’s Magnum Opus, the learned will say it is his Sathra 
Bashyam. Süthra Bashyam is the commentary which Acharya 
wrote for Vyasa's Brahma Süthram. From this we can understand 
the important place that Vyasacharyà occupies in the Adhvaitha 
Vidhya Guruparampara. In Brahma Süthraall the thoughts that are 
spread over in several Upanishads are compiled together and given 
as brief Sūthrās. It shows that the highest truth of all the 
Upanishadic thoughts is Adhvaitha. Apart from giving Brahma 
Süthram, Vyasa also classified the Vedhas into four. He gave the 
eighteen Puranas and gave upadesa of bhakthi and Adhvaitha 
through Dwaitham. 


If we start speaking about Vyasa’s glory we will have to 
confine ourselves to that story only leaving aside the story of 
Acharya. Even now you may think that having started with the 
story of Acharya we are going to so many subjects without even 
coming to the stage of Acharya’s Avathara. But all these subjects 
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which we have discussed together make the Acharya’s life story. 
The several things he did and the several incidents that happened 
during his life of 32 years are not the only things that go to make 
his life history. He came as the representative of our spiritual 
tradition and religious civilization. Therefore all matters which are 
connected with this great culture make his life story. If without 
knowing all these we hear Acharya’slife story, it will be like having 
alook at a great mountain range through a small hole. 


Still since there are several things in his life of 32 years, 
which need to be told, it will be necessary to curtail the 
preliminaries. Therefore, instead of talking further about 
Vyasacharya let us go to Sukacharya who is the next and then to 
the stories of Gaudapadhar and Govinda Bhagavadpadha. 


Since these two were Acharya’s direct Guru and 
Paramaguru, they have great importance. They are inseparable 
from Acharya. Apart from this several stories have been narrated 
in many Puranas about the Acharya’s upto Sukar. Since these two 
people belong to the historical period, they are not popular in 
Puranas and their life story is not known to many people. 
Therefore itis justified to relate their story in some detail. 


Above all, the seven from Maha Vishnu to Sukar are not 
worshipped only by those of Acharya’s religion but is also 
worshipped by Dwaithis and Visishtadwaithis. Moreover if for us 
(adhvaithis) Maha Vishru is one of the important gods apart from 


being the Mula guru, for Vaishnavas and Madhvas, He only is the 
Supreme God. 


Ramanuja had great attachment to Parasara. Considering it 
as one of the three commands of his guru he practiced devotion to 
Parasara and Vyasa and took action to ensure that their names 
remained permanent. He gave the name Parasara Bhattar to the son 
of Karathazhvar who was very close to him. 
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All the three religionists claim Vyasacharya as their Mula 
Purusha. There are commentaries of Ramanuja (Ramanuja 
Bashyam) and Madhva (Madhva Bashyam) for Brahmasithram. 
Madhvas have the name Vyasarayar. They have a Mutt called 
Vyasaraya Mutt. 


Sukhabrahmam also is common to people of all 
sampradhayas (laughs) Brahmam! How will it be other than being 
common to all? 


Gaudapadhar and Govinda Bhagavadpadha were out and out 
adhvaithis and are in the Guru Parampara of Adhvaitha 
Sampradhaya only. Those of other sampradhayas do not accept 
their Siddhantha nor will they praise him. Because they are 
exclusively for our Sampradhayéa, it is our duty to know their 
' story. 


Sukha Brahmam 

Before that it will be necessary to know something about 
Sukhar. There is no other Marthi like him for experience of 
Adhvaitha. Meditating on him a little will itself give great peace. He 
is not only a Jivan muktha who destroyed anjana during his life 
time and remains in ‘Brahma Sakshathkaram’. Many of the Jivan 
mukthas will be those who have a carry over of previous karmaand 
therefore affected by anjānā and who by the strength of their 
Spiritual practice and the strength of grace got the anjana 
destroyed and attained Brahma Sakshathkaram. But Sukhar was 
born as a Jrvan muktha without any carry over of previous karma. 

Even when he was born, Sukhar was Athma Jnani. There 
was no need for him to make any effort. Although it is the balance 
of karma that causes birth he was born without any balance of 
karma. 

Is not birth meant for experiencing the previous karma Itis 
only by doing the Karmas according to sasthras, the mind can be 
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purified and jnàna can be attained and if that is so how could he be 
a Jivan mukthà and Jnàni even at birth? The only reason that we 
can show is Iswara should have created a life like this only to show 
to the world a Jivà untouched by anjana. I am unable to say 
anything else. Iswara who had created this world full of Jivas with 
anjana must have thought that he should create at least one or two 
who are different from them. He must have created one or two like 
Sukhar in the thought *If such people are shown as examples, the 
people may be able to realize that there is such a state in which 
there is no agitation of the mind right from birth and itis perfect’. 


There were only one or two. Sukhar was one. The second 
was Vamadévar. Or chronologically speaking we may say 
Vamadévar was one and Sukhar was number two because 
Vamadévar preceded Sukhar. He has been spoken about in 
Athareya Upanishad. He is quoted as saying : ‘I have understood 
the janmas of the crores of Dévathas. Do you know how I was 
before this? Numberless janmás had kept me tied like an iron fort. 
Now I have wings. Wings have come like a big eagle. Therefore I 
have flown out of the bondage’. From this it is seen that even for 
him there was the bondage of previous janma and it is only during 


the period of ‘garbhavasam’ in the current janma Brahmajnanam 
came to him as a flash. 


It is Brahméndral known as Sadasiva Brahmam who is 
thought of as a Jivan muktha in the recent centuries. In Guru 
Rathna Malika he has written a sloka in the form of prayer to 
Sukha Brahmam. 

"Jananijataradiva chyavanyo 

Jagatho nadhravath athmavith vipadhbyah 

Anahantham aham tham athmavantham 

Bhagavantham sukam asrayé prasantham’ 

l The meaning of the second part of this sløkāis ‘I take refuge 
in that Sukhar who is without ego, who has realized the Athma, 
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who is in the highest state of peace and who is Bhagavad 
Swarüpam'. 

The meaning of the first part of the sloka is : ‘Because even 
when he was coming out of his mother's womb, he had Athma 
jnàna, he was not attracted by any of the worldly things'. 


Janani jatarad’ - It looks as if this has been said keeping in 
mind what Acharya said in Bhaja Govindam as ‘Janani Jatare 
sayanam'. 


If we look into a slokà which is in Bhagavatham about Sukhar 
it would amount to narrating all his glory: 


"Yam Pravrajantham anupétham apétha kruthyam 
Dwaipayano virahakathara ajuhava 

Puthréthi thanmayathaya tharavo (a)bhinedhu 
Tham sarva bhütha hrudayam munim anathosmi’ 


The sloka starts with Yam (whom) and ends with ‘tham’ 
(him). It says ‘I offer namaskáram'. Whom and him in the sloka 
refer to Sukhacharya only but in the slokahis name is not found. It 
is merely said 'Sarva Bhütha hrudayam munim'. Only one who is 
Parabrahma Swarüpa and the support of all the beings can be a 
Muni who resides in their hearts. Although there are several 
Brahma jnanis we refer to Sukha only as Sukha Brahmam. It 
appears that the name Sukha has not been mentioned since it 
would amount to making him a Jiva in a particular body when he is 
in the hearts of all beings. It will be like contracting the infinite 
Space. Mention of name has been omitted in order to show that he 
has transcended name and form. 

But there is indication. There is the word ‘Dwaipayanam’ in 
the sloka. There is also another word ‘Puthrethi’. Dwaipayanar is 
Vyasa. He got this name because he was born on an island. It is 
indicated that the one who is in the hearts of all beings (sarva 
Bhütha hrudaya) was addressed as 'Puthra' by him. Now we 
understand that Vyasa Puthrais Sukhar only. 
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The word ‘Pravrajantham’ follows the word ‘Yam’. This 
means that without a house for himself he keeps moving all the 
time. That is why the highest form of sanyasais called ‘Pravrajyai’ 
and such a sanyasi is called ‘Parivrajakar’. The sloka says that 
Sukharis running away from home. Then there are two adjectives 
given to him - Anupétham and Apétha kruthyam. Anupétham 
means one who has not gone through upanayanam. Apetha 
kruthyam means one who is released from all the sasthra Karmas. 


Even before upanayana he became a Jnàni who was beyond all 
karmanushtana. 


If this has been said about some one else we will think very 
high of him. But saying like this about Sukhar appears to be 
lowering him to a level lower than what we saw till now. What did 
we see in Guru Rathnamalika? We saw that even while coming out 
ofthe mother's womb that is even before the child came in contact 
with the earth it had jnāna and was not affected by the joys and 
sorrows ofthe world. Such a child can be described as Anupétham 
- a youngster who has not had upanayanam - only after it has 
grown a few years. Even for a new born child, it is Anupétham 
because it has not been given the holy thread. But since it is 
specifically said like that it will mean ‘Although it had reached the 
age for upanayanam it was not done’. We say about some one that 

‘He has not yet retired’. When saying this we understand that he is 
near the age of retirement. We do not say this of some one who 
joined service recently and is about thirty or forty years although 
he is also not yet retired. When it is said ‘He has not had 
upanayanam' it means that he was near about the age for 
upanayanam. In those times, upanayanam was done for Brahmin 
boys at the age of eight including the time spent in the womb. 
Sasthras say that if the child is very brilliant upanayanam can be 
done ARD in the fifth year. Even if Vyasacharya had thought of 
performing the upanayanam at the age of five, Sukhar must have 
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been near about five years. If it is said that he was a Jnani, five 
years after his birth, does it not amount to lowering his merit? 


It is only to show that it is not like that, the word 
‘Pravrajantham’ has been mentioned before ‘Anupetham’. This 
word indicates that Sukhar ran away from Vyasacharya’s asrama 
and the forest in which it was located. From what follows in the 
sloka, itis seen that Vyasacharya could not keep pace with him and 
cried calling him ‘Puthra, Puthra’. For a child to run like this it 
should be at least four or five years. Is it possible to run when 
coming out of the womb? That is why it is said that even though he 
was born a Jnàni who thought of running away as a Parivrajakar 
when referring to the time when he started to realize his thought in 
action, itis said that he had not undergone upanayanam. 


A Jnàni who has realized that everything is Maya or putting it 
differently everything is Brahmam need not leave any place and go 
anywhere else. But if he stays in one place those who are in that 
place will think that he belongs to that place, that place belongs to 
him, he belongs to them, they belong to him and thus develop 
attachment. It is for this reason that a Jnani roams about as a 
Parivrajaka. 

'Sukhar waited till hands and legs developed. Then he 
started. Although his father Vyasacharya was great, he was not in 
the ‘Brahmi’ state like his son. The Maya of affection for his son 
kept affecting him. The son thought that this should not be allowed 
to develop. He started running in the thought ‘If We allow 
upanayanam to be performed, then We have to conduct ourselves 
according to Brahmacharya asrama. When we have no attachment 
to karma, we will have to do adhyayana, samithadhanann 
bikshacharyam etc. If we allow our associations to continue Nse 
this, father’s attachment also will go on increasing. Even ifnothing 
Can bind us he will get caught in bondage. Therefore, we should 
run away from the house nowitself. Of course, father will feel very 
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sorry. Butif we keep postponing his bondage will get strengthened 
and his sorrow will go on increasing. Therefore we should run 


away now itself - ‘Yam Pravrajantham Anupétham Apétha 
kruthyam'. 


When we go to a place we must have something to do there. 
Once that is over, we will come away from there. You all come 
here to listen to upanyasam. You won't sit here after I finish 
talking. You will go away. Vyasa had the great fortune of having a 
Brahma Jnàni as his son and fondle him. He had Sukhar with him 
and fondled him enough. If he continued there further the great 
fortune that Vyasa had will go and he will only develop affection 
and bondage. Therefore, Sukhar thought that the purpose for 
which he came was over and he started from there. It was divine 
will that all the people, spiritual practioners and others, should 
have his dharsan and be benefited. Therefore he went on moving 
aimlessly. He did not start with the thought ‘I have the function of 
giving dharsan to people in the world’. He started without any 


thought. But in that itself there was the fulfillment of the divine 
will. 


Vyasacharya saw the son running and he started chasing him 
to get hold of him and get him back. But he could not chase him. He 
ran far away. Vyasa cries and goes behind him calling ‘Puthra, 
Puthra’ . 

"Dwaipayano Virahakathara ajuhava Puthrethi’ - Vyasa who 

_ was Dwaipayana could not bear the separation and went crying 
‘Puthra’. 
What happened then? A miracle took place. 
"Tharavo (a)bhinedhu' 


; When Vyasa called out, all the trees in the forest around, 
replied back. That is what is described as ' Tharavo (a)bhinedhu . 
We can also understand Abhinedhu in another way. * Abhinethru' 
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means one who shows by action, one who is called an actor. What 
does an actor do? He is the representative of some one in the story 
and does all that person has to do. Rama was there a long time ago 
and has gone away. But all over, not only in India but in Siam 
(Thailand) Java and other places also, Ramayaridis being enacted as 
a drama and there are also cinemas. All sorts of people take the 
form of Rama. Although the real Rama is sitting far away 
unconcerned with anything, these actors as his representatives live 
in forest, lose Sita and do Ravana samharam. In drama when 
Dasaratha or Viswamithra or Ravaria calls out ‘Rama’ the real 
Rama does not respond. It is this Abhinethruwho replies. 


In the same manner, when Vyasar called out ‘Puthra, 
Puthrà and ran, Sukhar did not respond. But as his 
representatives all the trees in the forest asked ‘Why, Why?’ 
Tharavo (a)bhinedhu. That means on behalf of Sukhar, the trees 
responded. 


If it is asked why the trees should respond when Sukha was 
called, who was Sukhar? He was 'Sarva Bhütha hrudhayar'. He 
was a Brahma Jnāni who was in everything. Therefore he had filled 
all the sentient and insentient beings. Therefore all of them became 
he himself (Thanmayathaya) and responded by asking ‘Why, 
Why?’ Not only the trees but also the animals, birds, mountain, 
river and all of them replied. Even so we call as tree, something 
which is without feeling and inert. Therefore, when it is said that 
the trees themselves replied on behalf of Sukhar it is an emphatic 
statement that the entire sentient and insentient world acted as his 
representative and gave reply. That is why Sütha Pouranikar (who 
did Pravachana of Bhagavatha Puranam) has said 'Tharavo 
(a)bhinedhu. 


The slokà stops with saying this much. It does not say what 
happened to Vyàsà when the trees, animals etc responded on 
behalf of Sukhar. But we can guess the same. 
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Sukhar who was like being in one body and was like an inert 
thing was a Jnani and he went away without giving a reply. 
However great a Jnani may be, I$warà will ensure that there is love 
and affection in his heart. Therefore, he made the trees and other 
inert things to reply to his father on his behalf since he was in the 
heart of everything. When one individual was running away like 
that with Virakthi and all the other things gave reply with love, 

Vyasa also must have felt consoled and his Athma jnàna also would 
have taken deeper root. If there is a son in one form only the father 
will not leave him but keep him with him. But if the son is in all the 
forms how can he be separate? Wherever Vyasa is there the son 
also will be there. Therefore he need not cry for him. Vyasa was 
also not an ordinary person. Therefore when he learnt something 
which pervades everywhere and cannot be separated, he would 
have realized it not through intellect but by experience. He would 
have understood the son as Brahmam which pervades everything. 

He would have realized that he would also be within him. In other 

words, he would have taken deep roots in Athma jnana. 


Even when Sukhar went away leaving his father crying as if 
he had no love or sympathy, remaining in all the things he removed 


his bondage of affection and helped him to make his jnana more 
firm. 


Gaudapadhar had taken upadésa from such a person. Let us 


see his story. Before that I will have to deal with the story of his 
guru. 


Guru means not the Sanyasa guru. The guru who gave him 
sanyasa was Sukhar. It is from Gaudapadha who was responsible 
for spreading Brahma Vidhya in the world, we got Vyakaria 


Sasthra. We are now going to deal with that Vidya guru who gave 
upadésa of that sasthra. 


m MN Charitha’ narrates the story of that guru 
athanjali, the story of his having taken upadesa from Pathanjali 
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and several other stories and finally our Acharya becoming a 
sishyà of his sishya and taken Vidhya upadesam. I shall now deal 
with these stories. 


Pathanjali Charitha 


Towards the end of the 17" century, the king of Thanjavar 
Shahji desired that in his kingdom there should be a place 
exclusively for vidwàns and therefore he brought several scholarrs 
and poets to Thiruvisanallür, gifted a lot of lands and settled them 
there. The entire village was gifted to forty six such scholarrs and it 
became the Vidhya capital of his kingdom. Among them was one 
Ramabhadra Dikshithar. He was a great poet. It is usually said that 
literary ability and expertise in grammar do not go together. But he 
was great in both. Because of his attainment in grammar, 
(vyakarna) he got the name ‘Prathyakra Pathanjali’. 


It was Pathanjali who wrote the great commentary for 
Vyakariam. His story and the story of Gaudapadha are 
interlinked. Pathanjali Charitha was written by Ramabhadra 
Dikshithar. He who wrote Pathanjali Charitha got the title 
‘Prathyakra Pathanjali' which means ‘present day Pathanjali’. 


Although as a poet, he had written dramas with romantic 
themes, he was a great bhaktha. Particularly, he was a bhaktha of 
Ramachanrdamürthi. ‘Janaki Parinayam' which he had written is 
very popular. He has also written several sthothras like ‘Rama 
Sthava Karnà Rasayanam’, ‘Rama Chithra Sthavam' etc with a lot 
of imagination which are not found in any Ramayana. It is said that 
it is to remove the criticism of the scholarrs of North India that 
there are no scholarrs in the South to write drama literature, he 


wrote ‘Janaki Parinayam’ and established the glory of the South. 
We are now concerned with Pathanjali Charitha. Itis a book 
containing eight ‘sargam’ ', 
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Just as we think of the great devotee, Anjaneyaswami, 
whenever the name of Rama is mentioned, we remember two 
names whenever the name Natarajais mentioned. Whether it is the 
idol of Nataraja or the picture, these two people will be on either 
side. In songs it is said about them in a fearful way that ‘snake and 
tiger’ are on either side. In pictures also it will be seen that the 
lower half of the body will be snake and for the other the lower half 
will be tiger. But both of them do not cause any harm to anybody 
but dedicate all their time and hearts to Nataraja’s dance. The one 
who is having the tiger leg is called, 'Vyakra padhar’. That is the 

meaning for that word. The one who is having the snake as leg is 
the hero of our story Pathanjali. 


In order to proclaim the glory of Chidambaram and of 
Natarajamurthi another poet of  Thiruvisanallür called 
Venkatakrishna Dikshithar wrote 'Natesa Vijayam’. There is 
something said about Pathanjali in that also. Pathanjali Charitha 
which Ramabhadra Dikshithar wrote centering around Pathanjali 
and Natésa Vijayam tally with each other in several respects. 


In these books, it is said that Pathanjali is the Avathara of 
Adhisesha. Adhisésha is associated with Maha Vishriu. He is the 
bed for Bhagawan in Tiruparkadal (Milky Ocean). How did that 
staunch Vaishnava become a staunch Saiva and became a bhaktha 


of Nataraja? Why did he who was in Thiruparkadal come to 
Chidambaram? 


The reason for this is given in brief in Natesa Vijayam and a 
little elaborately in Pathanjali Charitha. It is said that Maha Vishitu 
only sent Adhisesha. If that is so what is the relationship between 
Maha Vishnuand Nataraja? 

Siva Natanam in Maha Vishnu's Heart 


E one looks at Chidambaram temple it will be clear that 
definitely there is relationship between Maha Vishrr and Nataraja- 
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There, just by the side of Nataraja’s dharsana maridapam, there is 
a big sannidhi for Perumal. He is lying on Adhisesha with the name 
Govindaraja. Appaiah Dikshithar who, standing in one place, had 
dharsan of both Siva and Vishriu became overjoyed and sang his 
sthothra 'Màramanam, Umaramariam’. You all know that 
Maramania means Lakshmipathi and Umaramanameans Umapathi. 


Therefore it is clear that there is relationship between the 
two. Whatis the relationship? 


The relationship is very close. Normally, we say itis ‘whole- 
hearted’. Here, it is actually whole-hearted. Because Nataraja 
dances in the lotus (hrudaya) of Maha Vishnu. 


Those who are doing research these days say ‘In Thyagaraja 
temple in Thiruvárür, there are lots of signs connected with 
Vishnu. Moreover, names which have the ending ‘Raja’ are largely 
those of Vishu - Rangaraja, Varadharaja, Govindharaja etc. 
Therefore it must have been a Perumal temple and later on when 
Saivas got the upper hand they had converted it into a Siva 
temple’. As opposed to this, they say in respect of the Perumal 
temple in Nacchiyar Koil that it was earlier a Siva temple and later 
when Vaishiavas got the upper hand, it must have been converted 
into a Vishru temple. All such research is wrong. They have 
reached these conclusions because they have not understood the 
'sthala Puraras’ or the stories connected with the different places 
or the philosophies relating to the religious sasthras. As a matter of 
fact, they are what they were originally. We are not concerned 
with Nachhiyar Koil just now. 

In Thiruvārūr the temple has been constructed in the form of 
Vishru. The Mürthi of Thyagaraja is kept at the place where the 
heart of Vishnu Swarüpam will be. 


Thyagaraja is also a Natanamürthi like Nataraja. But the 
Marthiis covered in such a manner that we are able to see only the 
face. 


There is a difference between the dance of Nataraja and 
Thyagaraja. Nataraja lifts his left leg and does his dance. 
Thyagaraja does not dance on his own. Is he not in the heart of 
Vishnumurthi? Therefore when Maha Vishnu breathes His chest 


moves up and down and Thyagaraja also moves accordingly and 
that movement becomes a dance. 


There are manthras in ‘Narayanopanishad’ which indicate 
that Siva dances in the lotus heart of Maha Vishnu. It starts with 
saying that Narayarià is the Virat (gigantic) Swarüpam and all the 
heads and all the eyes in the universe are all his. Then it says that in 
that Virat Swarüpam the heart is like a ‘Padmakosam’ (the bud ofa 
lotus flower) and then it says that above the Padmakosam there is 
'Daharakasam' and in that the form of Paramathma shines. The 
extensive space what we see outside is called ‘Pérambalam’. The 
same space which is small inside is called ‘Daharakasam’. In 
Chidambaram everything is connected to one another as spiritual 
truths - ' jnana akasa' , ‘akasa kshethram' , 'chithsabhai', Nataraja 
Siva who is the Thandavamurthi. 
Ajapa - Hamsa Natanam 


There are different types in Thandavam which is Siva’s 
dance. In Chidambaram, it is Ananda Thàndavam. In 
Thiruvalangadu, itis Urdhva Tharidavam. In addition to this, in the 
Chola region there are seven Thyagarajas doing seven different 
thandavas. These seven kshethras are called ‘Sapthavidanga 
kshethras. The most important of these is Thiruvarar. The 


` Thyagaraja who is here is the original one. His dance is called 
Hamsa natanam. Itis also called ‘Ajapa natanam'. 


What is not Japa is Ajapa. We recite all other manthras 
according to the alphabets in the manthrā. By the vibrations that 
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occur due to the manthra sabdhas, movements arise in the ‘nadis’ 
and by that sakthi, siddhi, clarity of mind and extraordinary 
visions occur. For these things to occur in full we have to recite the 
manthra along with pranayama, that is drawing in the air deeply, 
keeping it inside and then giving it out. As different from this, if we 
keep the mind at rest and observe how the breathing takes place 
the breath will become longer both when inhaling and exhaling. 
Although in the beginning we do this by keeping the mind peaceful 
to the extent we know, great peace will come on its own. Instead of 
the strain that is felt in prariayamàm this will be effortless and it 
will take us to the “Athmasthanam.’ There is no ‘manthra japam’ in 
this. Therefore this is called ajapa. 


This also used to be called a japa in the formal sense. It is 
called ‘Hamsa’ manthra japam. When we breathe inside and 
breathe out there are sounds like ‘Him’ and ‘is’. That is why it is 
called ‘Hamsa’ manthra. Also ‘Aham sa’ means ‘Iam He’. That is 
‘T who is the Jivathmdis the Iswara, that is the Paramathma. If itis 
merely said that I am He and then stopped, it will mean that the 
Jivathma is Iswarda and it will be understood in the wrong way. 
Therefore it will be complete only if it is said ‘He’ (the 
Paramathma) is ‘I’. This is ‘Sa aham’. When this is combined, it 
becomes ‘Soham’. Combining Soham with Hamsa is Hamsa 
manthra. When this practice takes one to the peaceful state in 
which Jivathmdis one with the Paramathma without difference, the 
japa will stop and will become ajapa. The breath on its own will say 
the Hamsa Manthra. The ‘sa’ and ‘ha’ in Soham will become 
subdued and only ‘Om’ the Pranavam will remain. That will take 
one to the highest state called ‘Thuriyam’ , uniting with the Athma. 

Just as Maha Vishnu keeps the Kunadalinisnake as his ped in 
Yoga nidhra, it is by practicing the ajapa that he is united with 
Paramathmd and has the Parameswara rüpam. It is the movement 
which Parameswara makes according to the movement at Weel 
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Vishiu's breath which is called Thyagaraja’s ajapa natanam or 
Hamsa natanam. 


In case this is shown in the form of an idol in which Iswardis 
dancing on Vishriu’s heart, most people who do not know the true 
position will consider this to be wrong. It will result in Siva and 


Vishnu who were together without any difference being 
considered enemies. 


That is why in the Thiruvarar idol everything is covered and 
only Thyagaraja' s face is shown. 


The Avathàrà of Adhisésha 


One evening Vishnu was in this meditation and was enjoying 
Siva Thandavam. By seeing Natarajamürthi's form in his lotus 
heart, he could not bear the joy and became excited. Adhiseshà 
could not bear that weight. He asked Vishnu ‘How is it you have 
become so heavy! I am not able to bear. What is the reason?’ 


Vishnu told him ' Parameswarà did narthanam in my heart. That is 
the reason for weight.’ 


When it is said that the weight is due to the joy then it is 
Adhvaitha. Since he says that Isward was in his heart and so there 
was weight it means that it was due to the two joining together, 
which sounds like Dwaitha. What was shown as Adhvaitha had to 
be kept almost fully covered at Thiruvárür. Therefore for the 
ordinary people to understand he should be shown as Dwaitha and 
then they should be taken to Adhvaitha. Bhagawan thought that 


this should be done through Adhisesha. That is why he said like 
this. He knew what Adhisesha would ask him. 


Exactly as He thought about it, Adhisesha told him ‘I want to 
see that Iswara Thàndavam . 


Bhagawan Was waiting for this moment. It was his desire that 
Pathanjali shouldbe sent to Chidambaram where Natarajamurthiis 
dancing openly and by the greatness of his bhakthi Chidambaram 
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Kshethram should attain greater glory, all people should come and 
have dharsan and by that dharsan only attain Mukthi. 


It is said that if one is born in Thiruvarar he attains mukthi : 
‘Jananath Kamalalayé’. Being born is not in our hands! In 
Chidambaram one attains mukthi by mere dharsan : ‘Dharsanath 
apra sadasi’. Wherever one may be born if he goes there and has 
dharsan he can attain Moksha. Moksha which is Adhvaitha is 
attained through dharsan which is Dwaitha. It was Bhagawan’s 
sankalpa that through Pathanjali the glory of Chidambaramwillbe 
made to shine and all people will be shown the way for Moksha. 


Maha Vishriu told Pathanjali ‘You want to see Siva thandava. 
There is Chidambaram kshéthra in the southern region of Bharatha 
varsha in ‘Thillai Vanam’ (the forest called Thillai). There Siva is 
performing Ananda natanam as Nataraja. Go there and have 
dharsan' and sent him. 


Apart from sending him for his own good and the spiritual 
good of the people, he also did another thing by which world will 
be benefited. ‘Panini has made Vyakarria Sūthrā by using the 
sound of Nataraja’s damarukha. It cannot be understood by 
anyone except great intellectuals. Therefore you write a big 
commentary for it in Sanskrit in order that people will understand 
itwell’. Thus, Vishrucommanded Pathanjali. 


When Maha Vishnu sleeps the snake is his bed. When he sits 
it is his throne and when he walks it becomes his umbrella. But 
Maha Vishnu does not dance. It is only Siva who dances. How can a 
snake render any service to one who is dancing? The only service it 
does is to be on his body as an ornament. When the snakes were 
moving over Iswara’s body, Adhisesha went there to become the 
ornament for his ankle. Adhisesha took Avathar as Pathanjali 
Maharishi and reached Nataraja. By this it should not be 
understood that Maha Vishnu was deprived of his bed. Adhisesha 
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even while being there took Avathàr in the world by one of his 
aspects. 


Pathanjali was born as the son of Athri Maharishi. Therefore 


he had the name ' Athreya' (We have seen that Acharya belonged to 
the Athréya Gothram). 


He had also the name Korika Puthrar. In Pathanjali Charitha 
it has been said on the basis of some Puranas that he was born asa 


son to a thapasvini, named Korika and therefore he got the name 
Pathanjali. 


Konika was keeping argya (the water to be offered) in her 
hand in the form of anjali and prayed to Sürya Bhagawan to bless 
her with a son who will be a Mahathma. At that time Adhiséshafell 
on that hand which was in the form of anjali and took Avathar. 
‘Path’ means ‘to fall down’. Since he fell on the anjali hastha, his 


mother gave him the name Pathanjali - this is the reason given for 
his name in Pathanjali Vijayam. 


He also had the name Sarakar. He took birth only for seeing 


Nataraja Thandavam. That desire was fulfilled. He lived in 


Chidambaram and had dharsan of Nataraja all the time and became 
one of his two important bhakthas. 


Vishnu who had sent him to have his desire fulfilled, also 
desired that through him there should be some service of intellectual 


kind to the world. That desire was also fulfilled when Pathanjali 
wrote Vyakarana Maha Bashyam. That made him great. 


Service to the Three Senses 


His service to the world did not stop with that. We talk of the 
three senses, the mind, speech and the body. If there is some one 
who gave basic sasthras for all the three, itis Pathanjali. This is his 
special greatness. There is a sloka which is a prayer to him in which 
reference is made to the help he did to purify all the three senses : 
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*Yogena chiththasya padhéna vacham 

Malam Sarirasya cha vaidyakéna 

Yo (a)pakaroth tham pravaram muninam 

Pathanjalim pranjali ranathosmi’ 

Pathanjali has written three books to remove the three 
impurities affecting the three senses. 


Mind, speech and body are affected by impurity. It is disease 
for all the three. Only if it is removed the three will be healthy. The 
impurity of the mind consists of wrong thoughts. Only if that goes 
one can have experience of Iswara. 


In the beginning stages wrong thoughts will be the impurity 
and good thoughts will be the pure sath vasthu. Later, the mind 
itself and all thoughts whether good or bad will be impurity. The 
impurity which affects the Athma due to Maya is the mind. 
Therefore only if the mind is destroyed and there is no thought 
there will be experience of the Self. 


It was Pathanjali who wrote Yogasüthra which is the basic 
text for Yoga sadhana. Therefore it is called 'Pathanjala Yoga 
Suthram’ or merely ‘Pathanjalam’ . 

It is called Yoga because it enables the mind being subdued 
and the iva being united with Paramathma. 

Even today Westerners who are worried in their life are 
taking to Yoga. They also praise Pathanjali Sathra that it gives the 
details of the practice scientifically. 

Although there are several types of Yogas, it is only 
Pathanjali’s Yoga which has been given the title "Raja Yogam . 

The greatest service he had rendered is that by vane eee 
Jivathmais united with the Paramathma. Of the three senses this is 
what has been done for the mind : ‘ Yogena chiththasya . 
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Next is speech. It is for this he wrote the Vyadkarna Maha 
Bashyam about which we have seen earlier. This is what is said by 
' Padhena vacham'. 


It is said that he removed the impurity of the mind by 
*Yogasüthra' and that of the speech by ‘Maha Bashyam’ . 


One may think why Vyakarna has not been mentioned just as 
*Yogena' but 'Padhéna' has been mentioned. ‘Padham’ itself 
means Vyakarnam that is the sasthra of grammar. It is also called 
'Padhanusasanam'. 'Padham Vyakarnam proktham’ : the 
grammar text is called Padham. What is the need for grammar? It 
is only for providing rules to bring order to language. Language 


consists of only the words. That is why Padham itself has come to 
mean grammar. 


In Sanskrit books, deeds etc wherever the names of great 
persons are mentioned, the names of their elders, their clan, 
Acharya, the place where they lived etc are mentioned (all of them 
or some) and the particular great person will be described as ‘Ithi 
Srimadh Padha Vakya Pramara Paravara Parira' . If one is really a 
great scholarr, he will deserve such description. 


In  'Padha-Vakya-Pramána', Padham means only 
Vyakartiam. Vakyam means Mīmāmsā, that is Pūrva Mimámsá. 
Since Mimamsa analyses the Vedha Vakyas and enquires into 


them, it is called ‘Vakyam’. Pramaram means ' Nyayam' , that is 
the sasthra of logic. 


Since it reasons out and shows what is what and gives rules it 


is called ‘Pramana Sasthram’. Therefore - Padha-Vakya- 
Pramanam. 


eruta d p 

Paravara Parira’ : ‘Paravaram’ means ‘the ocean’. ‘Parina’ 
€ 

means one who has crossed it^ , 
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If we now put all these together and see ‘Padha Vakya 
Pramana Paravara Paria’ means ‘A great intellectual who has 
crossed the ocean of Vyakarnam, Mimamsaand tharkam. 


Tharkam, Vyakarriam, Mimàmsà and Vedanthaare together 
called Chathus-sásthra. The first three have been given in a slightly 
changed order as ' Padha Vakya pramanam’ - the three sasthrasin 
which a scholarr must be proficient. 


‘Padhéna Vacham’ (malam apakaroth) : Pathanjali removed 
the impurity of speech by ‘Padham’ - I have said that here Padham 
denotes the Vyakarra book which he wrote. 


His compilation of a book of grammar minutely explaining 
the specialities of Sanskrit has special merit. When it is said that 
Sanskrit is Deva basha it means that it is the language ib which 
Dévas speak between themselves. We name a language according 
to the country where it is spoken and the people by whom it is 
spoken such as English, French, Japanese etc. The dialects of 
Hindi, like ' Vrajabasha' , 'Mythili' etc also got the names from the 
place namely Vrajam and Mithila where they are spoken. In the 
same manner, what is spoken of in Deva lokais Dévabasha. Just as 
we have to learn English to converse with the English people if they 
are our rulers, we have to learn the Dévabasha since the Devas rule 
the world in a subtle manner with different portfolios. Knowing 
the manthras and slokas which are part of karmanushtana 
correctly and repeating them is conversing with the Devas. For this 
knowledge of Vyakarmais very necessary. 

Knowledge i5 beyond language. Bhakthi that is love can be 


shown through any language. But we are also required to do a lot 
of sasthra karma. We have to learn Sanskrit well because sasthras 


are all in Sanskrit. 
Apart from this, when we pronounce the flawless Sanskrit 
alphabets with knowledge of Vyakarram that itself becomes 
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manthra Yoga and purifies the nadi and through that gives Mental 
purity. 


In addition knowledge of Sanskrit also becomes necessary to 
know the spiritual sciences and all the aspects of our culture just as 
for modern science knowledge of English is essential. That is why 
theimportance for Maha Bashyam. 


We have dealt with the mind and speech. What has he done 
to remove the impurity of the body ? 


Malam sarirasya cha vaidyakéna 


Disease is the impurity of the body. To be healthy without 
disease is purity of the body. The sasthra which Pathanjali has 
given usis the Vaidya sasthra : ‘Malam sarirasya cha vaidyakéna’ . 


The basic text for Ayurvedhà has been written by him. It is 
called Charakam. Because he has the name Charakar, the book is 


called Charakam. Since he has the name ' Athreyar' it is also called 
‘Athréya Samhithai’ . 


The text for medicine which he has written does not have the 
title related to his name Pathanjali. In the other two texts relating 
to the mind and speech he has been referred to as Pathanjali. 


Just as he has given sasthras for the purification of the three 
senses he has given the Vaidya sasthrafor purification of the body, 
he has given the procedure for removing ‘kaba’, ‘pitha’ and ‘vatha’ 
(phlegm, bile, Vayu, the humors) - Thridathu suddhi. 


Yoga sasthra is for preventing the mind from having wrong 
thoughts and then stop all thoughts; Maha Bashyam is to ensure 
correct speech; Charakam is to ensure that the body does not 
indulge in wrong acts. (When the body is not all right and when we 
are not able to see, hear, walk and cannot engage in activity, 


coh we try to do go wrong. Vaidya sasthrais meant to correct 
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The basic text for Maha Bashyam which is Panini Siithra has 
eight chapters. The Sathras compiled by Pathanjali himself, 
namely, Yogasüthra relate to ‘Ashtanga Yogam’ because there are 
eight parts in that Yoga sadhana. There is one text “Ashtanga 
hrudayam’ which is Vaidya sasthra but this was not written by 
Charaka. (This is a separate text written by Vakpatar). 


Pathanjali Maharishi has rendered great help by preventing 
wrong doings by the three senses. He removed the impurity of each 
one of them. ‘Apakaroth’ means ‘removed’. 


Such a person has been referred to as ‘Muninam pravaram'. 
You must have heard that a ‘sréshta’ among munis is called 
*Munivarar'. Since he is at the forefront of all such Munivarar, he 
is Munipravarar. I started with the pravaram of Acharya 
parampara. In that he stands as the Pravarar. 

‘Pathanjalim pranjalir anathosmi’ 

Ishall also tell you something special about these three texts. 
Every sasthra has three texts - Süthram, Bashyam and Varthikam. 
Süthram is the basic text which gives the sasthra regulations in 
brief. Bashyam is what is written to explain the Sathras in a 
manner that they can be understood. Varthikam explains whatever 
is difficult in Bashyam and also deals with whatever is omitted 
therein. In some sasthras, the importance will be for Sūthrā and 
that is taken as the authority. In some others the importance will 
be for Bashyam or Varthikam and they are taken as authority. 
There are also sasthras in which all the three enjoy equal 
importance. 

Of the three texts which Pathanjali wrote, Suthram is for 
Yoga; Bashyamis for Vyakarnam; Varthikamis for Vaidyam: Tg 
Speciality about these is whether it is Süthram or panan gr 
Varthikam it is considered the authority in the particular sasthra 
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and has importance. In Yoga sasthra, Pathanjali Süthram occupies 
the first place. The Bashyam written by Vyasar to these Süthràs or 
the Varthikam for Vyasa’s Bashyam written by Vachaspathi 
Misrar, Vignana Bhikshu and others are not so prominent. If we 
take Panini's Suthra they are so logical that everyone will be 
surprised that it has given rules for the secrets of Déva basha 
without omitting anything but it is extremely difficult to 
understand. It is Pathanjali 's Bashyam which softens the Partini’s 
Suthras and explains them and is prominent. As if to show that it is 
the authority, it has got the prefix ‘Maha’ which is not given for 
any other text and is called ‘Maha Bashyam'. Even in Vaidya 
Sasthramitis Charakam which is a Varthikam which has acquired 
fame, popularity and authority. There is another text which was 
written by Susrutha among the old vaidya texts and deals with 
procedures for surgery, surgical instruments etc. Although 
intellectuals talk high of it, in actual practice, it is not in use and it 
is only the allopathic method which is being followed. It is 


medicine which has been dealt with in Charakam which is in 
practice as Ayurvédha. 


Just as it is Bharatha sasthra for dance, Artha sasthra for 
politics and state craft, for Vaidyam it is Charakam. Vyàkarnam 
means Maha Bashyam and Yogam means Pathanjala Süthram 
which have acquired fame as the important texts. In a way all the 
three are Vaidya texts only. Maha Bashyam gives treatment for 


removing the impurity of speech. Yoga Süthram gives treatment 
forremoving the impurity of the mind. 


If we consider the sasthras relating to the soul, Yogasuthra 
may have importance. But if we consider what is important to the 
intellectuals it is only Maha Bashyam which teaches Sanskrit 


ood cally, That is a big book. Even to read and understand 
Athma sasthras, grammar is necessary. 
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There are Siddhanthas which are opposed to Yoga. I have 
said that even Adhvaitha is somewhat like that. But Maha Bash yam 
is acceptable to all. 


Therefore, Pathanjali decided to collect a lot of sishyas in 
Chidambaram and teach them Maha Bashyam. Panini made the 
Süthràs from the sound of Nataraja’s dhamaru. Maha Bashyam is 
the commentary for those Sathras. Therefore it was appropriate 
that Maha Bashyam was to be taught in Chidambaram temple 
itself. 


There is a humorous slokà in which Panini Süthra and 
Pathanjali's Bashyam are connected with Natarajamürthis hands 
and legs. (Sahithya Rathnakaram by YaJnanarayana Dikshithar - 
XI.124) 


The hand is called ‘Pāti’ . Panini's Suthra was born from the 
sound of dhamaru in Natarajà's hand. It is said in the slokathat the 
sound emanating from Nataraja’s hand gave the basic text for 
Sabdha Vyakarram. 


What about the leg? What is the relationship between 
Nataraja' s foot and Pathanjali 's Bashyam? 


=e) 


Pathanjali was not satisfied with standing before Nataraja's 
feet and having dharsan. Therefore, he would be happy to wind 
himself as snake on the dancing feet as 'padha Rasam’ (anklet). In 
the mouth of Pathanjali who is in the form of padha Rasa there will 
be Maha Bashyamall the time. 


This has been said in the sloka - just as there is Vyakarra 
Suthram in the sound emanating from Nataraja’s hand, the Maha 
bhashya of the Sathra is in the sound that comes from the 
Ornament on the ankle. 


Even in later days, there was a separate Vyakarnadhana 


Maridapamin Siva temples for teaching Vyakarram. 
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Wonderful way of Teaching One Thousand Sishyas 


Pathanjali conducted the class in the thousand-pillareq 
mandapam in Chidambaram. He himself is Adhisésha with 
thousand tongues. There is a saying that if something has to be said 
very elaborately it can be done only by Adhisésha who has 
thousand tongues. Maha Bashyam is so exhaustive. Pathanjali was 
a rishi in human form with one face and one tongue only. But now 
what happened is that really he had to take the form of Adhisésha 


with thousand tongues. This is because a thousand disciples 
collected to learn from him. 


The interest that the people of our country had in learning, 
more especially the language sasthras right from olden times is 
something extraordinary. People used to go from one corner of the 
country to another corner for learning. In this way, students came 
to Chidambaram from all the four directions of this sub-continent. 


Pathanjali thought that he should give individual attention to 
each one of them as far as possible and finish the whole thing 
quickly. He also thought that he should give prompt answers to 
whichever disciple asked whatever question. He thought that if he 
had to teach in this manner, it would not be possible to do it with 
one face and one mouth. Therefore, he decided that when teaching 
he would take the form of Adhisesha with thousand heads. 


a But human beings cannot withstand the mere presence of 
Adhisesha. If anyone comes within his sight or be touched even by 
his breath he will be reduced to ashes. It is not necessary that 


Adhisésha should see. Anyone who sees Adhiseshà will also be 
reduced to ashes. The ugram (severity) is so much. 


pberefore he decided on a plan : He will puta screen around 
him and within ha he will be in the form of Adhisesha and he will 
seat the disciple in such a manner that there will be one disciple 
before each face. 
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The question was what could be done if any disciple went 
away from the class since the guru was behind the screen. He 
thought that to prevent such a thing happening he should infuse 
fear in them and therefore gave a command in the form of a curse 
‘if anyone goes out of the class without permission, he will become 
a ‘Brahma Rakshasas . 


Brahma Rakshas : Rakshasa Jathi 


What we call Brahma  Ràkshasam is actually 
‘Brahmarakshasas’. It is a being like a ‘paisach’ (a devil). Just as 
there are several types among the Devas there are also different 
types among the paisach. Do we not see varieties among human 
beings, birds, animals and everything else? 


The fun is that although there are different types in the 
rakshasa jathi, the rakshasa jathi itself is one of Deva jathi. 
Because we read in Purarias that rakshasas fought with the Dévas 
we get the impression that the rakshasas are of a different jathi. 
Actually, rakshasas also belong to a sect which is cruel and which 
is in the low state among the Deva jathi. It is only the asurás who 
are totally different from the Deva jathi. Asura is just the opposite 
of Sura that is the Deva. We talk of 'Devasura' and not 
‘Dévarakshasa’. In Amaram when talking of Deva jathi, starting 
from the Adityas, it is said ‘Vidyadhara -Apsaraso - yaksha - 
raksho - Gandharva - Kinnara'. Thus rakshasas are also included in 
this. After saying that they belong to the Deva jathi - “Deva 
yonayah’ - it refers to the Asura jathias ‘Asura - daitya - daiteya - 
tanuja'. 

Justas among the humans there are the four játhis and within 
them several sub-sects there are several sub-sects within the 
rakshasa jathi also. Brahmarakshasas is one of such i sub-sect 
among the rakshasa jathi. It is a spirit like paisach (ig may be 
surprising : even Paisach comes within Devajathi! es says 

'Pisaso guhyakah siddho bhütho (a) mī devayonayah'). One who 
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has done Vedhà adhyayana but has gone into bad ways and robbed 
other Brahmins of their property or women and died at a young 
age becomes a Brahmarakshasas. The Brahmin who is well versed 
in the Vedhas is its food everyday. It will go in disguise to those 
who have done adhyayana, talk nicely, pull him away to a lonely 
place and ask him several questions in sasthras. When he is not 
able to answer it will eat him. In villages, it used to be said that a 
certain person has been 'beaten' by Brahma rakshasam. 


Disastrous end 


After giving the command that anyone who went out of the 


class without permission would become Brahmarakshasas he went 
on conducting the classes behind the screen. 


He had also ordered that under no circumstance anyone 


should lift the screen and see inside. This is because no one will be 
ableto bear the heat of agni. 


Like this the classes went on for many days. One day a 
disciple thought “How is it that this one person is able to teach a 
thousand people? Ithink he is doing some kind of a magic behind 


the screen. Why not we see what he is doing’ and became 
uncontrollably eager. 


He violated the warning and lifted the screen. Immediately. 
the severe heat emanating from the eyes of Adhisesha with 


thousand heads and the poisonous breath affected the disciples and 
all of them were reduced to ashes. 


This is proof that a great disaster will happen if guru’s words 


are violated : ‘Guru vachana - vyathilanganam hyanarthah' says 
the Pathanjali Charitha about this particular incident. 


TIUS Vyakarmia classes ended in great disaster. But instead of 
becoming a total disaster, there was a small exception. Instead of 


all the eiousand disciples perishing one of them escaped. Perhaps 
the saying ‘one ina thousand’ came from this! 
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Let us see how that one disciple escaped. He was a little dull- 
headed. He could not understand the lesson much. Somehow he 
sat all these days subjecting himself to discipline. Although he was 
not intelligent, he had come almost from a thousand miles, from 
Bengal. Bengal used to be called ‘Gauda desam’. 


Gaudar ; Dravidar 

India has been divided into two halves - the entire northern 
half above the Vindhyas is called Gauda Dsa and the entire 
southern part below the Vindhyas is called Dravida Desa. Then 
there are five divisions in Gauda Désa called Pancha Gaudam and 
there are five divisions in Dravida Desa called Pancha Dravida. 
Pancha Gaudars are the Kashmiris who are also called Saraswathar 
in Kashmir, then the Kanya Kubjas in Punjab, U.P., etc, the 
Mythilas in Nepal and Bihar and the Uthkalar in Orissa - apart from 
these four, what remains with the original name Gaudar refers to 
the Bengalis. Pancha Dravidar are those who are in the area 
covering Gurjar (Gujarat) Maharashtra, Andhra, Karnataka and 
the fifth those with the original name, namely the Tamils who are 
the Dravidars (Malayalam language came into being only about a 
thousand years back by a mix of Tamil and Sanskrit and therefore 
the Malayalis have not been mentioned separately in this). The 
similarity in this is that the Gaudas (Bengalis) and Dravidar 
(Tamils) took to English education before all others and became 
clerks under the Englishmen. 
Curse and blessing to the disciple who survived 

The disciple who escaped was Gaudar. He was sitting in the 


class all these days with great difficulty and he wanted to be a little 
easy and go out for sometime and therefore he got up from the 


class and wentaway. 


When he returned after some ; 
remaining disciples. The guru was sitting with great sorrow 
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time, he did not find all the 
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thinking ‘all the classes that I conducted all these days have gonein 
vain. I thought I would finish the classes quickly and spend all my 
time with Nataraja but the whole thing ended in disaster.’ 


Gaudar was afraid that he had gone out without permission 
and therefore with great fear he went to Pathanjali. 


But when Pathanjali saw him he felt a little consoled that at 
least one of the sishyas had survived. Therefore he was a little 
happy and he welcomed Gaudar with a smiling face. 


The big plan that Pathanjali had made that he should spread 
Vyakarrna sasthrain a big way through one thousand sishyas failed. 
Therefore Pathanjali thought that instead of building such castles 


in the air, he would teach the one sishya who remained and allow 
the sasthrato spread as much as possible. 


He thought ‘the one sishya who remains is not intelligent but 
he is a bit dull-headed. How long can I teach this one? Already so 
much time has been wasted and how much more time can I take?’ 
He decided ‘It will not be possible to finish the lessons merely with 
the help of buddhi. This can be achieved only through anugraha 
Sakthi. Just as a father hands over to the son in one moment all the 
bags of wealth he had acquired, we should bless this boy in such a 


way that all our Vyakarma jnana should enter his buddhi in a 
moment’. 


Those who are divine personages can do anything by their 
anugrahā Sakthi. We are able to hear through the radio the music 
that is being sung somewhere. There are great persons (Mahans) 
who can do more wonderful transmissions. They can transmit all 
their jnana and the power of thapas to their Sishyas. It is said that 
inrecent times, Ramakrishna Paramahamsa did it to Vivekananda. 


It is one of the duties of Avathara to impress on human 
beings and enthuse them that using their own sakthi , they can live 
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according to Dharma and also attain divine experiences and even 
Brahmajnanam. 


Therefore, as far as possible they will not show their divine 
power and carry out the functions as humans only. Only whenitis 
necessary they will show their divine power. That is how Pathanjali 
who was teaching as far as possible took the form of Adhisésha 
when he wanted to teach a thousand sishyas attending to them 
individually. Even then he did not utter something like ‘let these 
people attain Pürria vidwath’ but conducted the class like a human 
being asking questions and giving replies. It is only now when there 
is necessity he wanted to show his divine power. 


Pathanjali looked at Gaudar and said ‘Let all that I know be 
known to you’ and blessed him. 


Immediately that dull-headed sishya got perfect knowledge 
of Vyakarnam. He got by heart the Maha Bashyam. 


But instead of being very happy, there was some problem 
also. Pathanjali had commanded in the form of a curse that anyone 
going out of the class without permission would become a 
Brahmarakshasas. The words of divine persons will never fail. 
After having uttered the words, they too cannot take them back. 
They can only give them ‘Sapa vimochanam’ with some condition. 
It is only subject to that condition they can change whatever they 
have said already. 


Pathanjali knew that he had to act the same way now. 
Gaudar had to become a Brahmarakshasas but he should give him 
'vimóchanam' , 

The ‘vimochanam’ was this - Brahmarakshasas will ask 
questions of those who have done Vedha adhyayana and in case 
they did not give proper reply kill them and eat them. Gaudar after 
he becomes a Brahmarakshasas should ask questions related to 


Vyakarna. If anyone gives a proper reply, he is fit to receive the 
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upadésa of Maha Bashyam. In that event, the Brahmarakshasas 
should teach him the entire Maha Bashyam. The moment he thus 
entrusts the responsibility of spreading Maha Bashyam in the 


future to a suitable person, his Brahmarakshasa form will go and 
he will regain his original form. 


Pathanjali decided like this and told Gaudar all the questions 
which he should ask. 


Pathanjali gave him a particularly difficult question which 
cannot be easily answered. Gauda should ask questions on the lines 


of what he had indicated and through that he should attain 'Sapa 
vimóchanam'. 


He told gaudar 'Since you went out of the class without 
permission, you must become a Brahmarakshasas. But I will give a 
remedy. Whoever is caught by you, you ask him ‘What is the form 
in ‘nishta’ for the root ‘pach’? If he knows the answer and he says 
‘pakvam’ instead of ‘paktham’ like others, you can teach him the 
entire Maha Bashyam. Since you are giving the Vidhya to a 
deserving person, you will have Sapa vimochanam. Till such time 
you get some one who is able to give the correct answer, you get 


hold of anyone who comes to you and eat him as your food as 
Brahmarakshasas'. 


The Later Part of Gaudar's History 


Gaudar became Brahmarakshasas and started flying in the 
air. We are only able to call him as ‘Gaudar’ on the basis of the 
regionin which he was born but his real name is not known. 


There is a possible reason for this : Since he was not very 
bright there would nothave been much to refer to him by name. He 
was just one among many. In the thought ‘poor man, in this 
condition he had come all the way from distant Gauda Désa’ he was 
referred to as Gaudar and that name became permanent. 
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Gaudar who became Brahmarakshasas came flying through 
air and reached the banks of Narmada and sat on a very old pipal 
tree which was there. 


The reason why he chose that place is that it is at the junction 
of the Pancha Gauda Desa and the Pancha Dravida Desa. Therefore 
those who were going from the northern regions to the south and 
those who were going from the southern to the north had to go via 
that place. A large number of people who were going in search of 
learning also went through that route. Therefore he thought that so 
long as he remained a Brahmarakshasas that was the suitable place 
for him to get food and also to meet some one who will be able to 
remove the Brahmarakshasasform. 


Sitting on the tree, he used to ask the passers by questions - 
the same question which his guru had given him. 


For a long time, no one who went by that way could answer 
correctly and he killed them and ate them. 


We see in English that words which have similar spelling do 
not have the similar pronunciation. If we pronounce ‘but’ and ‘cut’ 
in the same way, ‘put’ is pronounced differently. If we ask a child 
to pronunce ‘but’ ‘cut’ and then ‘put’ the child will pronounce it in 
the same way as it has pronounced ‘but’ and ‘cut’. Elders also may 


do so. 


Since the Brahmarakshasas wanted to select the highly 
intellectual person for giving upadésa of Maha Bashyam, he used 
to ask difficult questions which people with ordinary intellect 
could not answer. Therefore they would all bungle while 
answering. 

Many years passed like this. One day a young boy with very 
good appearance and Brahma thejas went that way. He belonged to 
Kashmir (there is also a view that he belonged to Ujjain). Although 
he lived two thousand miles away somehow he had received the 
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news about Pathanjali giving lessons on Maha Bashyam at 
Chidambaram. He wanted to learn from Pathanjali and therefore 
was going that way to Chidambaram. 


When Brahmarakshasas saw him, it became very happy. 
‘What an attractive form! Today, we will have an excellent feast!’. 


As usual Brahmarakshasas disguised as a Brahmin and stood 
before that young man and asked him the usual questions including 
what the guru had specially told him. But the young man gave 
correct answers to the most difficult questions. When he gave the 
correct answers the Brahmarakshasas did not feel sorry because it 
was not getting a meal but it was happy that it found a suitable 
person to whom it could entrust the Maha Bashyam and get 
released from the state of Brahmarakshasas. 


It asked the young man ‘Who are you and where are you 
going?’ 


The young man replied ‘My name is Chandra Sarma (in 
Pathanjali Charitha the name is given as Chandragupta Sarma). I 
heard that in Chidambaram Pathanjali is conducting classes on 


Vyakarnam and I want to learn from him and therefore I am going 
there. 


Gaudar told him ‘All that was happening in Chidambaramis 
old story. But Maha Bashyam is here with me. You need not g0 
that far. I will teach you the same here itself. I have been waiting 
for many years expecting some one who deserves to receive this 
great wealth. Today you have come as the right Sishya. The great 
wealth that Pathanjali Maharishi gave me only I shall now give you. 


Because of you let it spread among several others. Sit down and I 
shall give you the upadesa'. 


The young man who gave his name as Chandra Sarma 
became very, happy that he was going to receive the upadesa of 
Maha Bashyam. Still it was not easy to deal with the 
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Brahmarakshasas as the guru. The rakshasa guru laid down several 
conditions. Since it was the curse that Gaudar should take the 
Brahmarakshasas form he had to be cruel according to the nature 
of a Brahmarakshasas. 


He told the young man ‘I will sit on that pipal tree only and 
tell you the lessons. I will start just now. I will end it only when I 
like. I will continuously give the lessons. You also will have to sit 
along with me on the tree and listen to the lesson or write down. It 
may take many days but I will keep on telling irrespective of 
whether it is day or night and you will have to sit on the tree and 
keep on writing. In between you should not get down, should not 
eat and should not sleep’. 


Chandra Sarma had no option but to accept all the 
conditions. He was so eager to learn Maha Bashyam and there was 
no one other than the Brahmarakshasas to teach him. Because of 
his great interest in learning, he agreed to all the conditions. 


The class started on the pipal tree in a strange way. 


The guru would dictate the lesson very fast. The sishya had 
nothing to write with. He could not go anywhere and fetch them 
because the condition was that he should not get down. 


Chandra Sarma did not hesitate. He made a cut on his thigh. 
Blood came out. That became the ink. He plucked a twig from the 
pipal and that became the pen. The leaves of the pipal tree served 
as paper for writing. 

As the rakshasas kept on telling, he dipped the twig in the 
blood and kept on writing it on the leaves. 

Thus the guru dictated for nine days, day and nie and the 
Sishya wrote it without food or sleep and remaining modes He 
did all the sacrifice and thapas just to learn the Vidhya. 
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Vyakarna Bashyam was completely dictated. Chandra 
Sarma packed the pipal leaves on which he had written. What we 
have today as Maha Bashyam is what came from Chandra Sarma. 
As soon as Gaudar finished his lessons 


the form of 
Brahmarakshasas disappeared. 


Earlier, we have seen in the story of our Guru Parampara 
that when Mithrasahan got the rakshasa form, that form 
disappeared as soon as he went in the presence of Sakthi 
Maharishi and received his blessings and became his Sishya. Now 
the rakshasa form of the guru disappeared due to Chandra Sarma. 


As soon as Gaudar finished the big task which his guru had 
entrusted to him, his mind turned towards spiritual search. He 
thought ‘Now we should get Vivéka, Vairagya and Jnana and do 


* Athma Dhyanam'. For that we should approach a great guru and 
receive upadésa from him . 


He enquired who was a great guru who was also a Jivan 
muktha and learnt that it was Sukachariyar. He decided that he 


should take him who was Athma Jnanieven at birth as his Acharya 
and receive upadésa. 


At that time he learnt that Sukar was in Badrikasrama 
(Badrinath). Immediately, Gaudar left the banks of Narmada, went 


to Sukar who was in Himalayas and surrendered to him. Sukar 
gave him Sanyasamand also upadesam. 


The one who gave upadesam was a Brahma Jnani. The one 


who received it was also a deserving person. Therefore Gaudar also 
attained Brahma jnanam. 


He got immersed in ‘Athma nishta’ and stayed in 
Badrikasramamitself. In later days, he gave Sanyasam to Chandra 
Sarma and gave him also upadesa of Brahma Vidhya. Therefore he 


got a place in the Brahma Vidhya Guru Parampará with the name 
* Gaudapadacharya' . 
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In Acharya parampara divine personages and rishis who 
belonged to the Puràrià time ended with Sukar. The lineage of 
Acharya’sin human form started with Gaudapadacharya. 


Some of the present day professors of philosophy say that 
the very first book which is entirely Adhvaitha in content is what 
Gaudapádar wrote. That book is called 'Mamndükyopanishad 
Karika’. 

Mandükyopanishad makes enquiry into the Athma thathva 
and concludes that the state of ‘Thuriyam’ is the ultimate state 
which is beyond the conscious state, the dream state and the state 
of sleep - Santham, Sivam, Adhvaitham - Thuriyam. The 'Karika' 
that is the commentary for the Upanishad is 'Mandükyopanishad 
Karika'. 

Dwaitham is caused by Maya. Mandükya Karika has been 
written as a pure Adhvaitha book without giving any room for 
Maya. Its first part is called ‘Agama Prakarariam '. Because of this 
the whole book itself used to be called ‘Agama Sasthram’. 
Normally, Agama Sasthram means the procedure for worshipping 
a god. Agama Sasthram in Adhvaitha Vedantha refers only to 
Gaudapadha Karika. 

Gaudapadha who gave no place in this for Maya was a great 
devotee of Ambal who is Brahma Vidhya Swarüpini and Maya 
Swarüpiri at one and the same time and it is said that he made 
'Subhakodhayam' and other granthas dealing with Sri Vidhyà 
thanthra. 


Jnàni and Bhakthi 5 


Once maturity is attained in karma and bhakthi and one has 
of dwaitha has to be rejected 


entered the Nivruthi Marga the world 
as Mayatill such time athama jnanais attained. In that stage there 
is no scope for worshipping Iswara also who conducts the world. 


The one who has attained jnana cannot be pushed into samsara by 
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Maya. Therefore he can see the play in the world of Maya and can 
also practice bhakthi in different ways to Iswara who conducts that 
play. Athma which is enjoyed by the Jnaniis also the Nirguria form 
of Iswara. Along with that the Jnani can experience his Saguna lila 
with joy and pray to him. When the Jndni looks at the world of 
Maya, compassion will be born in him spontaneously towards 
people. Then he will behave as a bhaktha and make also bhakthi 


sthothras, methods of worship etc in order to conduct them on the 
right path. 


It was Sukhar, the embodiment of jnana, who gave upadésa 


of Bhagavatham. Acharya who is called Adhvaitha Sthapanacharya 
has made sthothras on all gods. 


Near Goa in the West Coast there is a place called ‘Shirodha’ 
where there is a ‘Gaudapadacharya matam’. Gauda Saraswaths 
are the followers of this mutt. There is national integration in this! 
Konkan is in the border of Karnataka which is part of Pancha 
Dravidam. Gaudas and Saraswaths belong to Pancha Gaudas. In 
our Guru Parampara, Acharya is a Dravida. Govinda 
Bhagavadhpadhar who was a Kashmiri was a Saraswatha. Of 
course, Gaudapadhar was a Gauda. 


Acharya’s Praise 


Acharya has written a commentary for Gaudapadhas 
Mandokya Karika. At the end of it, he says about Gaudapadha, 
"With great compassion, he has given to the people who are caught 
in the ocean of samsarà, the Jnanamrudham which cannot be had 
even by the Devas who were called Amara because they had taken 
Amrutham’. He praises him who is his Parama guru as ‘Maha 
pujyar' and says ‘I fall at his feet and do namaskaram' . 

"Pujyapipüjyam Paramagurum Amum 
padhapathair Nathosmi’ 
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The people are caught in the grips of the crocodile of birth 
and death in the ocean of samsara. What does Gaudapadhar do 
then? There is another ocean which is the Vedha. That is the ocean 
of milk (Kshira sagaram). He dips his jnana in that (like Manthra 
mountain), churns it and takes out the amrutha of Adhvaitha. He 
gives itto the people and brings to end the cycle of birth and death. 
This is how Acharya praises Gaudapadha. 


'Padha-Patha' means falling at the feet. Acharya does 
namaskaramto the Guru with such great respect. 


The one at whose feet Acharya falls is Gaudapadhar. Itis the 
usual practice to add the suffix ‘padha’ to the names of great men. 
They are called ‘padhar’ because we have to fall at their feet for 
being taken to the feet of Bhagawan. 


Here, one who falls at  Gaudapadha's feet is 
Bhagavadpadhar! He is the form of Iswara whose lotus feet we have 
to hold finally. 


It is only for Acharya and his direct guru, the term 
‘Bhagavadpadha’ is added and they are called Sri Sankara 
Bhagavadpadhar and Sri Govinda Bhagavadpadhar. For the others 
(without adding Bhagawad) only ‘Padhar’ is added. 


At the end of a book or at the end of each chapter it is said 
that such and such a book or chapter, written by such and such a 
disciple of such and such a guru comes to an end. It is called 
‘Pushpikai’ - colophon. In Acharya’s book when this is written, 
instead of referring to him as ' Bhagavadpadhar' heis referred to as 
‘Bhagawan’ by the terms ‘Sankara Bhagavathah’. His guru is 
referred to as ‘Bhagavadpadhar or ‘Bhagavad pujya padhar’ - ithi 
Sri Govinda Bhagavadh Püjyapadha Sishyasya Sri Sankara 
Bhagavathah kruthou’. 

We ended the story of Gaudapadha with his sitting in ‘Athma 


nishta’ in Badrikasramam. 
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What happened to Chandra Sarmà who was on the banks of 
Narmada? When did he become Govinda Bhagavad Padhar. 


The life story of Chandra Sarma 


Before going into what happened to him after he had 
received the upadésa of Maha Bashyam we have to see how he was 
before he was born. 


In his previous birth, the same Chandra Sarma was 
Pathanjali himself! 


Great men have the power to curse or bless. We have seen 
that Pathanjali had done both to his sishya Gaudar. He had cursed 
him that he should become a Brahmarakshasas but at the same 
time, he had also given him upadesa of Vyakarnam. Then for the 
removal of that curse nobody had come for a long time to receive 
the sasthra from the Brahmarakshasas. Pathanjali Maharishi 
became worried about this. He thought ‘In accordance with 
Bhagawan’s command we have written this Maha Bashyam but 
years have passed without the world being benefited by it.’ He 
thought that no suitable person will come through whom his 
sishya’s curse will end and the sasthra will also spread to the 
world. Therefore, he himself took Avathar as Chandra Sarma. He 
became the sishya of the one who was his sishya when he was 
Pathanjali, learnt the Maha Bashyam and wrote it on pipal leaves. 


If it is asked why he should write it since he had only made 
that Maha Bashyam, it cannot be said that even for Avatharait will 
be possible to remember all that happened previously. Since the 
Avatharais in human form it will have the shortcomings of human 
beings. That is why the Avathara of Pathanjali was going to 


Chidambaram to learn from Pathanjali. On the way, he wrote the 
Sasthras and tied the leaves into a bundle. 
After Gaudar got released from the form of 


Brahmarakshasas and became his original self and left in search of 
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a Jnanacharya Chandra Sarma also got down from the tree. He left 
for home carrying the bundle of leaves. Since he did’t have food or 
sleep for several days, he became very tired. He dropped the 
bundle on the ground and went to sleep on the ground only. 


At that time, a goat came that way. It started eating the 
leaves in the bundle. After so many obstructions and problems, 
Maha Bashyam was written with blood but it did not become 
available to the world in full form. This is what Bhagawan does 
now and then as part of his Ji/a in the world. Even what is good does 
not fructify in full and suffers some drawback. The universe itself 
is'apürnam'. 

The goat ate away a part of the baggage containing the 
leaves. What the world has got now is what remained. The part 
which is missing is called ‘Aja bhakshitha Bashyam’ (Aja - by the 
goat; bhakshitha-eaten). 


Chandra Sarma got up and found that a part of what he had 
written with great difficulty was missing. He thought he should 
protect atleast whatever remained. Therefore without minding his 
weariness, he carried the baggage and started walking. He came to 
Ujjain. 

He was not able to bear the weariness. There was the house 
ofa merchant. He kept this baggage there and lay down outside the 
house and slept well. He was sleeping for days together. 

That merchant had a daughter. She saw him and liked him. 
She tried to wake him up but he did not wake up. She thought Ee 
looks a great thejasvi but he is lying unconscious and sleeping 
without food. I have to save his life’. 

She knew medicine. She brought rice mixed Ses curd, 
applied it on Chandra Sarma’s stomach and rubbed it well. The 
essence of the food went inside through the minute holes of te 
hair roots. 
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When the merchant’s daughter kept on serving him like this, 
he woke up and became fresh. As soon as he got up, he checked up 
whether his bundle of leaves was intact. He found it was there. He 
took it and was about to leave the house. 


The merchant stopped him and told him ‘How are you 
leaving like this? It is my daughter who brought you back to life. 


She has been serving you only because she wanted to marry you. 
But you are going away’. 


We may think whether a Brahmin could marry a Vysya girl. 
We should not forget that we are dealing with a period which was 
ages back. Even according to our belief and evidence it is 2500 
years since Acharya took Avathar. We are now considering the 
time when his guru Govinda Bhagavadhpadha was Chandra Sarma 
before taking sanyas. We do not know how many years after he 
became sanyasi Acharya went to him to receive upadesa. 
Gaudapadhar and Govinda Bhagavadhpadhar who were Yoga 
Siddhas could have lived for hundreds of years. According to the 
stories we have considered during the period before they took 
sanyas, the seventy two bad religions were not prevalent. It 
appears that the original Sanathana Dharma was only being 
followed. Therefore they would have been born following Sukhar 


at the time of change over from Dwapara to Kaliyugam, that is, in 
the early days of Kali. 


About 4000 years back there would have been several 


Brahmins who would have guarded their Brahma théjas and would 
have been men of great power. 


It is said that if the fire is big and the quantity of water is 
small, the fire will dry up the water and it will be burning. On the 
contrary, if water is more and the fire is small, the water will put 
out the fire. Since in those days the Brahmins had great ‘Brahma 
thejogni’ when they contracted Marriage with people of other jathi 
who were not following such purity and achara, the power of the 
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‘achara agni’ of the Brahmin would purify them. There should bea 
Brahmin who is full of Brahma théjas and he should have no desire 
for wealth, wife or children. When such a person was there, people 
of other jathis who wanted that in their jathi also noble people 
should be born and their clan should attain greatness, used to offer 
their girls to m pray to such a Brahmin and pray that he should 
accept the girls. He will also accede to their request and either after 
a son is born or after educating him he will go away without any 
attachment. This practice which was there in the previous yugas 
has been discarded in Kali when the 'Brahma varchas' keeps on 
reducing. But for about a thousand or thousand five hundred years 
after the birth of Kali when Kali did not show its full rigour, this 
practice must have been permitted. 


In the present days this is objectionable. Acharya has said 
about people of his own time that they were ‘alpa viryathvath', 
‘hinaviryéshu va varthama nikéshu manushyeshu' with reduced 
Brahma théjas. Although he made it shine again it became dull 
again. 

In the time of Chandra Sarma there must have been the 
practice when Brahmins accepted girls of other jathis due to some 
necessity and not out of desire. 


That is why he told the merchant that he could not marry. 
Moreover, his mind was not on this at all. His entire thought was 
that he should pass on the Maha Bashyam which he had learnt with 
great difficulty to good sishyas and spread it. Therefore he was 
keen about going away. 

Since he was without desire and with so much discipline, the 
girl and her father became more particular that he should marry 
the girl. 

The merchant told him ‘you got back your life because of 
her. Should you not be grateful? We havea right to demand a from 
you. Come to the king's court and we will settle the dispute 
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according to the king’s order’. They thus went to the king seeking 
his intervention. 


As soon as the king saw Chandra Sarma who was handsome 
and with the brightness of learning and āchārā he thought of 
something even before the merchant could place his case before 
him. He thought ‘This man is a great théjasvi. We are searching for 
a suitable bridegroom all over for our daughter. Why do all that? 
We will give her in marriage to this Brahmin. We will find out 
whether Dharma sasthra permits this’. He called the Minister. 


In those days the Ministers would be Brahmins. As soon as 
he came, he was also attracted by the appearance of Chandra 
Sarma. The fun is that he too had a daughter to be married. He 
thought ‘Oh The king seems to have understood my position and 
therefore he has chosen this boy for my daughter and sent for me’. 


The king asked the minister about the position in Dharma 
sasthra in regard to his daughter. The minister said that sasthras 
permit such a marriage in the case of Brahmins who are of ' Brahma 
théjas’ and therefore powerful. He also said that the sasthras 
permit four girls belonging to the four varrias to be married to one 
Brahmin in the same muhürtham. He also said that he desired to 
get his daughter also married to Chandra Sarma. 


The king became happy that his job was over because there 
were already a Kshatriya girl and a Brahmin girl. 


The merchant felt happy that unexpectedly there was new 
support to his case and placed his case before the king. The king 
thought that three fourths of the job was getting completed and so 
easily gave the decision in favour of the merchant. 


Chandra Sarma who saw all this twist and turn thought ‘it 
appears that this is Iswara’s sankalpam. Therefore, let us not do 


anything. Let things take their course’. He said ‘Yes’ to all the 
three who offered their daughters. 
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In order to complete the job a girl of the fourth varna of good 
character also came. She was doing the service of taking butter to 
those who were engaged in thapas. They were happy with her 
service and blessed her that due to her puriya she will get married 
to Chandra Sarma. In accordance with this, she came to Chandra 
Sarma and requested him to accept her. Chandra Sarma thought 
that this is the command of Isward over and above that of the king 
and accepted. 


The person who did not want marriage at all got married to 
four people. He had a son through each of them. All these boys 
were intelligent. He taught them the Maha Bashyam which he had 
learnt. He thought that Maha Bashyam will spread through them, 
his job was over and therefore he left home in search of spiritual 
practice. 


Only one son is enough to protect the ‘Dharmanushtanam’ 
from generation to generation. The first son is therefore called 
‘Dharmajan’. Those born subsequently are only ‘Kamajar’ for 
satisfying one’s desire. That is why the authority to perform karma 
(the funerary rites) has been given only to the eldest son. Among 
the Nambudridis it is only the eldest son who has the right to 
ancestral property because such property is also meant for 
‘Dharmanushtanam’. The other sons are brought up and made to 
stand on their legs. Even kingship is only for the eldest son. 


Chandra Sarma who left home to have Jnànopadesam and 
become a sanyasi wanted to receive it from Gaudar who had earlier 
given him upadesa of Maha Bashyam. He wanted to have his 
Vidhya guru as Sanyasa guru. He learnt that Gaudar had gone up 
Badrikasramam, took sanyas at the hands of Sukhar and was in 
Brahmanishta and went there. Gaudar who was moving about on 
the Himalayas as a Jnani was happy to see his old sishya. He blessed 
him whole-heartedly and gave him sanyasa asrama. From that time 
Chandra Sarmabecame ‘Govinda Bhagavadpadhar. 
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Krishna is the Jagadguru. Among his names Govinda is one 
which is special. Since it happens to be the name of Krishna the 
Jagadguru and also that of his direct guru, Acharya had a special 
attachment to Govinda nama. He has sung Bhaja Govindam in a 
manner that all the world will repeat the names thrice ‘Bhaja 
Govindam, Bhaja Govindam, Bhaja Govindam' . 


Sanyasis in Guru Parampara 


Starting from Narayana and upto Sukhacharya no one in the 
Guru Paramparà was a sanyasi. No one had a shaven head, no one 
wore the ochre robes and no one discarded the holy thread 
including Dakshinamürthi. He, Narayana and Brahma were gods. 
Gods do not go through the four asramas like human beings. 
Vasishta, Sakthi, Parasara and Vyasa were all rishis. Those who 
are knowledgeable do not include the rishis in the ‘Manushya jathi’ 
but treat them as a separate jathilike ‘ Deva jathi’ . Rishis are those 
who found out by their extraordinary power the Iswarda’s breath 
which was in the form of manthras in space, absorbed them and 
gave it to the world in the form of manthras. Therefore the 


definition of a rishi is ‘Manthra-drashta’. One who has acquired 


such a power goes beyond the state of the humans. The rishis who 
have several divine powers like jnana drushti have been classified 
separately. There are three classifications - Deivikam concerning 
the gods, manusham concerning the human beings and asuram 
concerning the asuras. In this classification, after deivikam and 


before manusham, there is a separate classification *arsham', 
which refers to the rishis. 


From Vasishta to Vyasa they were all such rishis. None of 
them was a sanyasi. But all of them had the siddhi of Brahma 


jnana. This means that they had attained the goal which human 
beings attain after taking to Sanyasam. 


Then about Sukhar. How was he? Nothing can be said about 
him because he was in the state of Adhvaitha from the time he 
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came out of the womb. It is not said about him also that he had a 
shaven head. He did not wear ochre also. In fact he did not wear 
any cloth. Since he was not conscious of the man-woman 
distinction he was without cloth like a child and was moving about 
as ‘Avadhutar’ or 'Dhigambarar'. 

‘Avadhutar’ means one who has given up everything. In the 
word ‘Dhigambarar’ there are two words ‘Dhig’ and ‘Ambaram’ . 
Dhig means the direction. Ambaram means the cloth. We are 
talking of Pithambaram that is a cloth which is of the yellow 
colour. ‘Dhigambaram’ means that the directions are themselves 
the cloth. This means that the eight directions are always 
surrounding it. When we wear a cloth it is the first round which 
covers us. If the cloth is removed the directions surround us. That 
is what is called ‘Dhigambaram’. One who is like that is a 
‘Dhigambarar’ that is one who is naked. Sukhar who was in 
Brahma Nirvanam, the state of highest truth, was also in the state 
of ‘Nirvana’ without cloth. 
Nirvanam 

(It is usual to talk of Jainism and buddhism together. Among 
the Jains those who are without cloth are called 'Sramarar'. In 
Tamil, they are called ‘Samanar’ or ‘Amauar’ . It is for this reason 
that being naked is called ‘(a)manam’. 


The direct meaning of ‘Nirvanam’ is putting out a light by 
blowing air. A hot flame being put out is Nirvanam. Just as we are 
able to completely destroy fire in a second it is not possible to do 
with any other element. If it is water we have to boil it for a long 
time till it dries up. It is so with the other elements also. Even then 
those elements will remain in a subtle form though we cannot see 
them because they are formed by atoms. It is said that meten 
cannot be destroyed at all. Fire is not made up of atoms (Oxygen is 
needed only for making the fire burn but it should not be thought 
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that fire itself is made of oxygen atoms.) Fire is one element which 
is very severe in form. We cannot bear the contact of even a spark 
of fire. Such a spark can also cause a major fire. Neither wind nor 
water has such strength. Even so it is fire only which can be 


destroyed without leaving any trace of it. Can we destroy air like 
that? 


Thinking of the body as the Self is called 'Jivathma bhava’. It 
remains strong by getting countless experiences through the body 
with so many organs. Since mind, intellect and ego are all internal 
senses each one has an individual Jiva. These senses cannot also be 
kept under control. The desires of these senses are experienced 
through the organs of the body. Therefore the ‘Jivathma bhava’ 
takes deep root and burns us like severe fire. Since destroying it 
completely is like putting out a fire it has been given the name 
‘Nirvana’. Although that state can only be reached gradually 
through the ‘sadhana Marga’ itis the grace of Iswara which comes 
likea strong wind in the last stage and destroys the Jivathma bhava 
in the manner of putting out a fire. Therefore the description 

‘Nirvana’ is appropriate. 

There is a wrong view that it was Buddha who first spoke 
about Nirvanam. Long before him in our sasthras, liberation (the 
ultimate release of the Athma) has been described as Nirvaniam. 
When Bhagawan describes the ‘Stitha - prajna’ in Gita he says 
"Brahma-Nirvanam-Ruchchathi'. Again in ‘Sanyasa Yogam’ he 
says that the yogi who subsides within himself and remains happy 
in the inner effulgence attains Brahma Nirvariam even when he is 
living. 

‘Yo (a)nthah suko (a)nthar aramas thathanthar jyothir eva yah 
Sa yogi Brahmanirvanam Brahmabhütho (a)dhigachchathi 
(Ch V-24) 


E difference is that while Buddha mentioned merely 
Nirvanam, Bhagawan has said Brahmanirvanam. When Buddha 
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says Nirvariam he means that the Jivathma bhava gets destroyed 
and results in Sünya. When Bhagawan talks of Brahmanirvanam 
again and again he means that even when that Jivathma bhava is 
destroyed, the Jivathma does not become sünya but becomes 
Brahmam, the Paramathma. 


I have said that Sukhar did not wear the ochre robes of a 
sanyasi and was a Digambara. The speciality about this is that not 
only was he in the pure state without clothes not conscious of the 
man-woman distinction, the other people who are conscious of the 
man-woman distinction also would become pure and get cured of 
such a fault when they are in his presence. 


There is a story about Sukhar. He ran away as a ‘Parivrat’ 
even when he was young. Vyasar ran behind him crying ‘Puthra, 
Puthrà'. Although I had said that Sukhar would have run like this 
when he was very young according to this story he ran only when 
he had attained youth. Vyasar desired to have a good son and with 
that prayer he was producing the fire for yaga and in that yaga 
Sukhar manifested as jyothi and even at that time, he was a young 
man. Thus as a youth he was going without clothes. 


On the way some ladies were bathing. In between them 
Sukhar came without cloth. The ladies were are also like that. But 
the ladies did not perceive anything wrong in their being without 
clothes or Sukhar being without clothes and they had no feeling of 


delicacy. 

Sukhar went away. A little later, Vyasacharya came 
running. He was an old man wearing deer skin, barks of trees etc 
and had his body covered. It is said that as soon as the ladies saw 
him, they felt delicate and they covered their bodies ina hurry. 

Vyasa asked them ‘Whatis this? When my son, a youth went 
this way, you were all bathing unconcerned. I am old and you are 
all feeling delicate before me. 
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The ladies replied “What does age matter? His purity had 
touched us. In his presence we were not aware of any distinction.’ 


For persons like Sukharthere are no rules and regulations. 


Of the four asramas the last one is Sanyásam. Therefore 
there are rules governing that also. Sukhar was Brahma 
Swarüpam, not coming under any rules. Therefore he was above 
the sanyasa asramam. Since those who have gone above the four 
asramas have transcended asramas and variias they are called 
* Adhivarnasrami . When one is beyond asrama he must also have 
crossed the restrictions of varna. Therefore instead of calling them 
‘Adhivarnasrami itis enough to call them ' Adhyasrami'. 


It is the practice to mention Dattatréya in the Guru 
Parampara after Dakshinámürthi and before Maha Vishnu. Guru 
Paramparais like this - Dakshinamürthi who is Parabrahmam, then 
Dattatreya who has the form of the Thrimürthis, then Maha 
Vishnu, Brahma. Siva who is one of the Thrimürthis but who is 
omitted is the same as Dakshinamürthi. Then Sri Sankara 
Bhagavadpadha who shines as the central gem in a garland is also 
Siva. 

What I wanted to say is that Datta is another who comes in 
the Guru Parampardas a Adhivarnasramilike Sukhar. Although he 
is of the form of Thrimürthishe was not God like Dakshinamurthi, 

Maha Vishnu and Brahma but he was wandering in the world as 
Avadhütha sanyasi. When I say sanyasi, it does not mean that he 
had taken to sanyasa asramam. He had discarded everything like a 
sanyasi and was moving about. He too did not have a shaven head, 


ochre robes but he was having jatà and was Adhivarnasrami and 
Digambara. 


fs Adhivarnasrami who is all the time experiencing Brahmam — 
wmm nan can be in any manner externally. He can be a king, he 
can live in one place throughout his life and do anything. But 
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Dattar and Sukhar were not like that but like sanyasis they had 
discarded everything and moving about instead of remaining in one 
place. 


There were four brothers - Sanakar, Sananthanar, 

Sanathanar, Sanathkumarar who were fit to be worshipped as 
Jnanacharya. All the four together are referred to as one of the 
twenty four Avatharas of Vishru - Kumaravatharam. The reason 
for saying 'Kumárar is that of the four the last one is 
Sanathkumarar. Another reason is that these were the four who 
were born to Brahma first. That is they were Brahma ‘Kumarar’. 
Brahma created them as ‘Manasa Puthra’ by mere wish. The third 
reason is that they are ‘Kumara’ that is remaining young all the 
time. Dakshinamürthi and Sukhar are also always young. We also 
say that Markanaéyais also sixteen years all the time. But the four 
of the Sanakadhi brothers did not attain even youth but remained 
young at five years like Sukhar they were also great jnanis and not 
conscious of man-woman difference and took to Nivruthi Margaas 
soon as they were born and became Brahmajnani. They also gave 
jnana to others. In the mutts which follow the Adhvaitha 
Sampradhàyà when Vyasa puja is performed we do puja to all 
those in the Guru Parampara. In this some people who are related 
to each other are grouped together as five and they are 
worshipped. Sanaka and his brothers and Sanathsujathar are 
grouped as five and pujais done. 

In the Guru Parampará right up to Sukhar no one had taken 
to sanyása asramam according to the rules of Smruthi. Yet since 
they were Brahmajnanis they were ‘Acharya Purushas’ for Brahma 
Vidhya. 

We have seen that in Kali, it will not be proper to do 
jnànopadesam while being in gruhasthasrama. This is true also of 
Adhivarnasrama. This is a yuga in which people put up a false 
appearance of being Adhivarnasrami and they do whatever they 


421 


want saying that they are not governed by any rules of āchārā nor 
are they worried about firm experience of Brahmam. We hear 
about such things which cause worry. Therefore when it is said 
that one is Adhivarnasrami, it gives room for disbelief, disrespect 
and ridicule. It is for this reason that Adhivarnasramis were not to 
come in the Guru Parampara in Kali and therefore after Sukharthe 
Parampara commencing from Gaudapadhàis of those who took to 
sanyasa asramam according to the rules. 


When it is said like this, one should not think that sanyasa 
asramam according to rules began only with Gaudapadha. It was 
there long before Gaudapadha. The four asramas were there from 
the ancient Vedhic times. The four divisions in the Vedhas - 
Samhithai, Brahmanam, Aranyakam and Upanishad - actually 
denote the four asramas. (It is a German by name Paul Deussen 
who has great attachment to our Acharya’s Siddhantham who has 
understood the Vedhic system correctly and said like this). In 
Bruhadaranya Upanishad we see that Yajnavalkyar leaves his wife 
and goes as sanyasi. There are ten or fifteen Upanishads like 
"Narada Parivrajaka Upanishad' which describe in detail how many 
types are there in Sanyásam. There are also * Avadhüthopanishad' 
and 'Sanyasopanishad'. It was Manu who gave birth to the first 
man. He compiled Manusmruthi and Manu Dharma sasthra to 
teach him how to conduct life. In that and also the other Smruthis 
which came later, the four asramas are mentioned and in that 

" Thuriyasrama' is mentioned as the fourth. Smruthis have laid 
down that itis only from Thurryasrama one should reach the state 
of "Thuriya' (the fourth state which transcends the waking state; 
dream state and sleeping state). There are * Nibandana granthas' in 
which several things which have been said in Dharma sasthras have 
been compiled together and in that there is ‘ Visveswara smruthi’ 
which speaks about the Dharma applicable to sanyasis. It is also 
called ' Visveswara Samhithai" . Therefore, right from the time of 
creation there were sanyasis who had taken to that āsramam 
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according to the rules applicable to it. In his Bashyam Acharyahas 
referred to some such people who were either followers of the 
Adhvaitha Sampradhaya or who were Adhyasrami. 


Yet, in Achdarya’s guru Paramparà, his Paramaguru 
Gaudapadhar and his guru Govinda Bhagavadpadha had taken 
Sanyasam according to the rules and they were following the 
practices of the asrama according to sasthra. 


Sanaka and his brothers, Dattar and Sukhar were above the 
state of Sanyasam. Therefore they were entitled to give ‘sanyasa 
dikshà' to others. That is how Gaudhar took sanyasa from Sukhar. 


Of the four types of sanyasis namely ‘Gudisakar, 
Bahüthakar, Hamsar and Paramahamsar the Adhvaitha sanyasis 
belong to the fourth which is the highest. They are 'Parama 
hamsar'. Since they are moving about all the time without being in 
one place they are called ‘Paramahamsa Parivrajakar . 


Achàryà and those who followed him in his Mutt are also 
described like this. Since they are in charge of a mutt and they have 
to function as guru to preach Dharma to the world, they are in a 
Guru pitam and they have also temporal functions. Therefore, 
there are some changes in the rules applicable to Paramahamsa 
Parivrajakar’ as far as they are concerned. Both in our Acharya 
and those who have followed him in his mutt we see that there are 
some differences from what has been said in Sanyasa Upanishad, 
Smruthis and old books. This is because they are not without any 
responsibility but are responsible for nurturing Dharma in the 
world. 

What I wanted to say is about Paramahamsa sanyasis and 
Adhyasrami. Although Adhyasramiis one who is beyond the state 
of Sanyasam we see in some old sasthras that Adhyasrami has been 
described as if we are referring to Paramahamsa's guy = 
Adhyasrami. In such sasthras, itis only the Paramahamsa sanyasis 
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who are described as having given up clothes, dhandam and 
Kamanidalu and Sukhar and Dattar have been included in this. 


Even after the practice came into being of mentioning two 
sects namely Thuriyadhithar and Avadhüthar after Paramahamsa 
sanyasiand refering to them particularly as Adhyasrami came into 
being, calling Adhyasrami as ‘Paramahamsa Parivrajaka’ has 
continued. Acharya himself has said in one place in ‘Chandogya 
Bashyam’ ‘Paramahamsa Parivrajakaihi Adhyasramipi’. (This 
means ‘by Adhyasrami who are Paramahamsa Parivrajakar’ ) 


That means instead of differentiating between the sanyasi of 
the fourth asrama who is governed by the rules called ‘Yathi 
Dharma’ and those who are beyond this fourth asrama as 


Adhyasrami, both are spoken of together without any difference 
over a long period. 


Sasthras mention two types of sanyasa, namely, *Vividhisha 
Sanyasam’ and 'Vidvath Sanyásam'. This classification makes 
clear that one who starts with Thuriyasramam bound by the rules 
of Yathi Dharma progresses in that asrama and then gives up all 
rules and becomes Adhyasrami. ‘Vividhisha’ means the desire to 
know something and yearn for it. One desires to know what is the 
state of samadhi, Athma sakshathkaram, Brahmanandam etc. He is 
having such a ‘Vividhisha’. He feels that so long as he is in family 
life, he cannot dedicate himself to such a goal and make efforts for 
it. Therefore he takes sanyasa according to the rules of sasthraand 
follows them taking dharidam, Kamaridalu, kashayam etc. 


After becoming a sanyasi, he reads Athma sasthra and 
enquires into it and as he progresses he realizes that whatever is 
said about the state of samadhiis true. He gets a little experience of 
that now and then, just as the waves of the ocean touch our legs 
and recede immediately. The desire that started with enquiry 


gradually becomes the experience and at that stage Vividhisha goes 
and 'Vidvat' comes in. 
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Since he has had the taste he feels he should remain 
immersed in that experience. He then finds that whatever he has to 
do according to the rules of Yathi Dharma come in the way of 
‘Athma vichàrà' and therefore he gives up dhandam, Kamandalu 
and kashayam and the other rules of Yathi Dharma. That is what is 
called ‘Vidvat Sanyasam'. 


The Sanyasam which is taken at the stage when it is not 
known what is 'Sakshathkaram' but there is a desire to know it is 
called ‘Vividhisha’ Sanyadsam. Once a taste of it is had, in order to 
know it fully and make it permanent giving up sanyasa which is 
governed by rules and entering into Adhyasrama is ‘Vidvat 
Sanyasam'. 

It is said humorously that there is such a thing as 'taking 
Sanyasam from Sanyásam' . One who has not attained maturity but 
thinks that he has developed 'Virakthi' leaves home. Sanyasam 
means ‘giving up’. He becomes a sanyasi like this. Then after 
sometime ‘Virakthi’ disappears and all the old desires come back 
to him. He feels ‘enough of this Sanyasam’ and returns home. This 
is what is called ‘taking Sanyasam from Sanyasam’ . 


But when an Adhyasrami gives up the Dharma attached to 
Sanyasam, he does not do it for returning to samsara. Giving up 
"Yathi Dharma’ is not important to him but to remain in the state of 
samadhi is his object. He gives up the observances of Sanyasam 
only to have the experience which is its object. He gives up in order 
to move above sanyasa and not going down. That is why he is 
called ‘Adhi’ - asrami. 

This does not mean that all sanyasis who are in the state in 
Which experience starts materializing will go to Adhya rama from 
Thuriyasrama or that they must go like that. Janaka continued to 
be in gruhasthasrama and he was a Jivan muktha. Samaras 
Ramadas Swamigal had his experience even when he continued to 
be in the Brahmacharya asramam. If rarerely there have been 
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persons like this who were in these two asramas there have been 


several great persons who were Jivan mukthàs when being in 
sanyasa asram governed by all rules. 


When a sanyasi gets permanent sakshathkaram in a flash 
since nothing can disturb it after that he can follow the rules and 
regulations of the sanyasa asrama involuntarily in the manner of 
breathing. There are several persons like this. Even among those 
who did not attain samadhiin one go but had its experience off and 
on and gradually became established in it, there are several 
persons who were following the rules. These are all not matters 
which can be understood by just talking. Whether a great person 
will remain Adhyasrami or continue to be in formal sanyasa 
asramam till the body dies will depend upon the experience of each 
one and what Iswara wants to do to the world through them. 


When Iswaráà thinks that he should show the world a Jnani 
who has reached the highest state and not in need of any rule or 
restriction and is in a state of total freedom He shows him as 
Adhivarnasrami. When he wants to make the people realize that 
regulations and disciplines of sasthra are necessary, He makes a 
Brahmajnani follow the rules of sasthra while being a sanyási. 


Although Dattatreya, Sukhar and other Adhyasrami like 
them were gurusin the Brahma Vidhya Parampara when discipline 
has steeply declined in this yugam people will adopt from 
Adhyasramis only their lifestyle which is not governed by any rules 
and regulations and will not be concerned about their inner 
experience. Therefore our Guru Parampará starting from Gaudar 


consists of those who had taken to Sanyasam which is governed by 
the rules and regulations of the asramam. 


Acharya who came to guide the world should be a ‘sanyasa 
asrami' governed by the regulations of sasthra. That alone is not 
enough. Without being only a guide, he should also follow the path 
and should take diksha from a sanyasi and not Adhyasrami. In 
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order to emphasise the injunctions of Sàásthra, it is also laid down 
that his guru also should have taken Sanyasam from another 
sanyasi. Thus it is that from Gaudapadhà the Guru Parampara 
consists of those who belong to the fourth ‘asrama’ governed by 
rules and restrictions. 


Let us see where Acharya refers to Adhyàsrami as 
'Paramahamsa Parivrajaka’ : It is said in Chandogya Upanishad 
that Prajapathi after testing Indra for several years, gave him the 
upadésa of ‘Athma thathva' . When Acharya made the Bashyamat 
the commencement of the upadésa, he has referred to this. He says 
‘only those who have discarded all desires, dedicated themselves 
only to ‘Athma jnana’, wholly interested in Vedantha and are 
Adhyasrami who are Paramahamsa Parivrajakar can understand 
this ‘Athma Vidhya’ . Even in present times only such people have 
given upadésa of this Vidhya to sishyas. No one who does not have 
these qualifications is competent to give upadesa.’ 


It is very clear that even in Acharya’s time there were jnanis 
who were giving upadesa of ‘Prajapadhya Vidhya’ which are as 
four topics in Upanishad. It also means that before his time 
Dharma did not completely perish but was shining a little. 
Although there were buddhists who said that they were following 
the path of jnāna but were making propaganda against our Athma 
Sasthras and others who were pretenders without self experience 
there were Sadgurs who'came in the line of Sampradhaya. 

Among such people, there were Adhyasrami and 
Thuriyasrami. When Acharya decided to take Thuriyasramam 
through a guru, he thought that he should not go to a Adhyasrami 
Who had given up all rules and regulations but went to Corinda 
Bhagavadpādhā who was following the sasthras and was in 
Thuriyasramam. 

In the same manner, Govinda Bhagavadpadha and 
Gaudapadha had taken Sanyasam from their Gurüs. Sukhar was 
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nota sanyasi. If he was without the holy thread, it was not because 


he discarded it but because he became a Adhyasrami even before 
he had his upanayanam. 


Although Gaudapadha and Goévindapadhar were sanyasis, 
only Govindapadhar had a separate sanyasa nama. 


Sanyasa Nama : The Glory of Sankara Nama 


As soon as one becomes a sanyasi his old name goes and he 
gets a new name. Since from Adhiguru and upto Sukhar, none of 
them was technically a sanyasitheir names did not change. But for 
Gaudapadhar, neither his name nor the name which was given to 


him after Sanyasamis known. He is called Gaudar with reference 
to the region of his birth. 


Govinda Bhagavadhpadhahad the name Chandra Sarmà and 
his sanyasa namais Govindhar. 

Inthe case of Acharyait is something different. The name his 
parents had given him was Sankarar. The same name continued 
even after he became sanyasi. When giving Dikshai the guru 
normally gives a new sanyasd nama. His guru Govinda 
Bhagavadpadha appears to have thought ‘Our sishya is Kailasa 
Sankara. This Avatharamhas taken place to do permanent good to 
the world. Therefore let us not change the name which his parents 
had given him at the time of Namakarana Samskara.’ When he was 
to be given aname on the basis of the month, paksha, thithi, during 


which the Avathara took place, the name Sankard became 
appropriate. About this I shall speak later. 


. . Notonly during the thirty two years when he lived but all the 
Acharya’s of the mutt established by him have had this name. This 
is so only in Acharya samparadhayam. Today do we find any 
sanyasi who is having the name of Ramdnujachariar, 
Madhvachariar, Chaithanyar, Buddha, Christ, Nabi and others? 
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But many of us are here with the name Sankarachariar. That name 
has such glory. 


Iused to think “How are we qualified to have his name? Why 
is it that he has given this name to the whole Parampara after him 
when such a practice does not exist anywhere’. 


We have a sanyásà nama. ‘Is that not enough? Why has he 
added Sankaracharya to it? If we say ‘since it is Adhvaitha there is 
no difference between him and those who will follow him and 
therefore he has kept like this’, that does not seem to be all right 
because Adhvaitham is the actionless state. The matatdipathiis to 
hold an office and discharge functions. The mutt has been 
established with a matatdipathi only for discharging functions 
which will contribute to the growth of Dharma and jnana in the 
world. Sam-kara himselfis one who does good. Therefore how can 
Adhvaitha come in it which is actionless? He did so much good. He 
destroyed seventy two bad religions. If what he had done was like 
an elephant in size we cannot do even of the size of a mosquito. 
Why then he gave us this name?’ Thus I have been feeling guilty in 
having that name. 


Later, Ibecame clear in my mind. 'His name itself has power 
and glory. In this yuga, nàmà only has been mentioned as the best 
way by sasthras. What has Bhodhendral (The 59^ Acharya Sri 
Bhagawan nama Bhodhendra Sarasvathi Swamigal of Sri Kamakoti 
Pitam) who spoke of the greatness of nama said? ‘Thinking that 
taking the form of Siva, Vishnu for taking care of the world was not 
enough, Paramathma shines in the very name of Siva, Vishnu. 


‘Aparyaptham rüpam Jagadhavana éthath punarithi 

Prabhur-jagarthi Sri Hari-Girisa namathmakathaya 

This is what he has said. Therefore in Sankara nama itself 
Acharya’s sakthi resides. Although his body is not there he is in 
Sankara nama with all the power and gives protection. Just as each 
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Devathahas a nama manthra Acharya has ‘Jaya Jaya Sankara, Hara 
Hara Sankara’. He might have thought that at least by giving his 
name to his descendents he would give them the power’. 


‘Let us not doubt whether we are qualified to have that 
nama. It is only to create some qualification he has given his name 
tous’ - Thus I consoled myself. 


‘Even after we leave this world in accordance with the nature 
of srushti, ups and downs will be there in the world and therefore 
there will be clash between Dharma and adharmā. Because of that 
we cannot take Avatharam again and again. In the lila of the world, 
there has to be place for this clash. Only when it goes beyond limit 
we have to take Avatharam. In order to ensure that at other times 
Dharmà does not become very weak, we have to keep our 
descendents in àchàrya pitam and through them to ensure 
protection to some extent. In order to give them the necessary 


strength, we have to give our name to them’ - this is how Acharyà 
must have given the name to his descendents. 


If it is asked ‘Nama dharanam means bearing the name, if so 
where do we have the sakthito bear it?' , the answer is ‘The name 
has been given only to give the sakthi’. If it is asked “How to take 
such a powerful medicine when one is very weak', the answer is 


"This medicine is only for removing the weakness' - This is also 
similar. 


I wanted to tell how Acharya himself has given indirect 
indication of the sakthi of Sankara nama. It is because the name 


itself has glory, his guru did not change it at the time of giving him 
Diksha. 
Similarity with Ramanuja 

à To some extent there is similarity between Ramanuja and 
TAGS Usually, Ramanujacharya will act differently from our 
Acharyain anything. If we consider carefully itis Dwaitham which 
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is more opposed to Adhvaitham than Visistadhvaitham. Yet in 
procedures and practices it was Ramanuja who acted totally 
different from Acharya than Madhvacharya. Madhvar has laid 
down that sanyása asramam should be taken from Brahmacharyam 
itself, the head is to be shaved, the yagnopavitham be discarded 
etc. But in Ramanuja’s path, the sanydsis have sikha and 
yagnopavitham. Those in gruhasthasrama become sanyasi. If the 
sanyásis of Sankara tradition have Eka dhandam they have Thri 
dhandam. If we show evidence from sasthras that it is only in our 
Sampradhaya there are rules laid down for a Paramahamsa 
sanyasi, they claim that they are also Paramahamsa and say that 
there is evidence in sasthra. Thus they are totally opposed to the 
Achàryà's ways. 


Both Acharya and Madhva established mutts. Ramanuja did 
not establish any mutt. Among the Vaishnavas there are ‘seventy 
two Simhasanadhipathi’. But this is not like establishing a mutt 
under the head of a sanyasi. It is an arrangement by which Sri 
Vaishnava samparadhaya was to be developed through the 
Parampara of gruhasthas. 


The sanyasis of Acharya Sampradhaya belong to one of the 
'Dhasanami' sects. Madhvacharyar also took sanyasa asrama as 
"Thirtha' which is one ofthe sects of Dhasanami. His sanyasaname 
is Ananda Thirtha. It was so with Krishna Chaithanya also. It is said 
that he had received Dikshaifrom Kesava Bharathi and ISwarapuri. 
Bharathi, ‘Puri’ are both part of Dhasanami. Ramakrishna 
Paramahamsa also had taken asramam from a Puri sanyasi. 

But Ramanuja did not become a sanyasi under any of the 
sects of Dhasanami. It is said that in his early years, he went to 
Yadhava Prakasar, an Adhvaithi, for spiritual learning but he could 


not accept the Guru’s Siddhantha. But that was before he took 
asramam. (If we look into books on Adhvaitha we do not find any 


mention about Yadhava Prakasar) . 
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Acharya laid emphasis on Varnasrama Dharma and 
established it. We see from the stories of Sri Vaishnava Gury 
Parampara that Ramanujacharyar relaxed it now and then. If we 
look into Ramanuja’s Bashya, we find that he strongly supported 
Varnasrama Dharmanushtanam. Yet we have also to consider the 
stories which those of his Sampradhaya say. Madhvacharya 
strongly laid down Varriasrama rules like our Acharya. 


If it is asked ‘Why did Ramanuja act entirely different from 
the ways of Acharya?’ one reason occurs to me. Ramanuja came 
after Acharya and Madhvacharya came after Ramanuja. Each one 
formulated a Siddhantha different from his predecessor. Just as a 
new party takes a new flag, symbol, dress etc they must have 
changed the procedures also in addition to their new Siddhantha so 
that those who became their followers could have special identity 
before the world. That is how Ramanuja who came after Sankara 
seems to have changed the practices followed by Sankara. In the 
same way, Madhavar also must have wanted to do something 
different from Ramanuja. When he did like that just as two 


negatives make one positive, what Madhva changed came close to 
Sankara’s way. 


I started with the similarity between the names of Sankara 
and Ramanuja but I have kept mentioning the differences. What is 
the similarity? Ramanuja’s name in his pürvasrama (before he took 
to sanyása asramam) was Lakshmanar. In Tamil he is called ‘laya 
Azhvar . Lakshmanaá is younger to Rama. ‘Anujan’ means ‘the 
brother’. Therefore both Ramanuja and Lakshmana means the 
same. Although the Parvasramaname did not continue in the same 
form in Sanyasa asrama, like Sankara, the name Ramanujar has the 
same meaning as the name in his Pürvasranama. This is the 

similarity. 


5 S was Lakshmana? He was Adhisesha. It is said that 
Ramanujachariar was Adhisesh Avathar. 
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We say that Acharydis Siva Avatharam. Vaishrava's do not 
say that their Acharya is Vishnu Avatharam. They say he is 
‘Séshavatharam’. Madhvas also do not say that Madhvar was 
Vishnu Avathara but the Avatharda of Vayu. 


There is one other similarity between Sankara and 
Ramanuja. If Acharya’s guru Govinda Bhagavadpadha was 
Pathanjali 's Avathara that Pathanjali himself was the Avathara of 
Adhisésha. Sri Vaishnavàs refer to Ramanuja as the Avathara of 
Adhisésha. There is another great similarity between our 
Bhagavadpadha and Ramanujacharya. The jayanthi of both of 
them falls on the same day. We celebrate Acharya’s jayanthi on 
Panchami day which is the thithi of his birthday but they celebrate 
Ràmanuja's jayanthi on the day the star of Thiruvadirai falls. Even 
then both the Jayanthis mostly fall on the same day. 


I wanted to say that Ramanujar is the synonym of his 


pürvasramaname. 


Madhva’s pürvasrama name was Vasudévar. Then he 
became Ananda Thīrthā. He also has another name Paria Prajnar 
after he became sanyasi. But the name that is popular in the world 
is Madhvar. There is no relationship between the name Vasudévan 
and his sanyasa names. Krishra Chaithanya’s purvasrama name 
was Gaurangar. There is no relationship between the two names. 
Krishràis quite the opposite of Gaurangar. Gaurangar means one 
who is extremely fair. Krishra means dark. It is only for our 
Acharya that both the names are same. 
starting from Govinda 


In our Guru Parampara 
only Govinda 


Bhagavadhpadha and upto Acharya, 
Bhagavadhpadha had a sanyasa name different from his earlier 
name. After Acharya, starting from his direct disciples] all the 
sanyāsishad sanyāsānames different from their original names. 
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The greatness of Govinda 


Govinda Bhagavadhpadha was on the move as a Parivrajakar 


and now and then he went into ‘nishtai’ and sat in one place 
forgetting himself. 


It is not known what books he had authored. There is a view 
that the two books ‘Yoga Tharavali’ and ‘Adhvaithanubhathi’ 
which are said to have been written by Acharya were actually 
written by Govinda Bhagavadhpadha. Since such a view is there 
even if Acharya had written them it can be said that he must have 
had the inspiration for it from Govinda Bhagavadhpadha. In Yoga 
Tharavali the subtleties of Ashtanga Yogam and other Yoga 
sasthras have been given and it is said that by following that path 
one can reach the state of samadhi and experience adhvaitha. Here 
we remember that Pathanjali who had written Yogasuthra was 
Govinda Bhagavadhpadha. In * Adhvaithanubhüthi' the supreme 
jnàna Marga is given in which there is no activity as Yoga but 
enjoying the Athmain the actionless state. 


Some among those who are learned and who also have 
spiritual experience, can write and leave a record but some people 
cannot write. Those of the latter category may have the ability to 
find good sishyas by their own spiritual power who can have 
similar experience as they themselves and through them spread the 
Siddhantha. 

Govinda Bhagavadhpadha can be included in the second 
group. He learnt the Maha Bashyam thoroughly in the beginning. 
We have seen that Gaudar gave him the upadesa of Maha Bashyam 
because there was no one else to spread the sasthra. We see that 
after him Maha Bashyam has spread in the world and several 
grammar books (vyakarma) have also been published. But he 
himself had not written any Vyākarrīa book. If even then he 
ensured that the sasthra had spread, it only means that he had 
brought up good sishyás and through them the achieved this. 
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I have heard about this in music. Some vidwans do not have 
special knowledge of the theory of music etc. but such vidwans 
have brought up several sishyàs as good vidwans but more than 
those who do research on music. This is applicable to all areas. 
This only shows that the power of one's experience is more than 
the intellectual power. It also shows a person's ability to move 
with others and shape them. 


It is a distinctive art to produce sishyas and give them 
learning. It is likely that it may not be possible even for those who 
are intellectuals, experienced and are good writers to take some 
one as a Sishya and shape him up as an intellectual and one who can 
experience. 


Govinda Bhagavadhpadhar had this ability of producing 
Sishyás of high quality. That is why our Acharya himself chose him 
as guru and received upadésam from him. 


Of course it would not have been necessary for him to shape 
our Acharya. Should a guru make efforts, spend his anugraha 
Sakthiand then make him an intellectual? Still when Parameswara 
himself took Avathàr as a human being and chose him as guru, it 
was only to show to the world that the guru was a person of great 
spiritual experience, highly intellectual and had extraordinary 
ability to produce sishyas. 


Acharya whom the world praises as Jagadguru used to recite 
the Guru Parampara’s sthothrà in all humility. It is only to show 
the greatness of the guru, he has written the sthothra 
‘Gurvashtakam’. Apart from the Bashya he wrote for the books 
which were already in existence, of the original works he wrote 
Viveka Chüdamani shines as a gem. At the commencement of this 
work, he offers his prayer to Govinda Bhagavadhpadha as 
' Mangalacharanam' from which we can understand the greatness 
of Govinda Bhagavadhpadha. The following is the sloka: 
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‘Sarva Vedantha Siddhantha gocharam tham agocharam 


Govindam Paramanandam sadgurum pranathOsmyaham 


‘Sadgurum Govindam aham pranathosmi' - Y offer my 
namaskaram to Govinda, the Sadguru. 


Instead of 'Sadgurum' there is also the version 'Madgurum'. 
*Madguru' means ‘My Guru’. Acharya referring to the guru as his 
own guru (Madgurum) is more beautiful than saying 'Sadgurum'. 

How is that guru? 


‘Paramanandam’ - All the joys and happiness of the world 
are low in quality. The highest anandam is Brahmanandam. Thatis 
Paramanandam. He is the very form of that. 


How else is he? It is difficult to describe him in a specific 


manner. He is one who cannot be approached by us - 
* Agocharam'. 


Although he is unapproachable because of his compassion he 
becomes approachable. How is that? He gives us Vedantha 
-Siddhantha and all the other Athma sasthras and ‘sadhana Margas’ 
and through them he enables us to approach him. This sloka starts 
with that : ‘Sarva Vedantha Siddhantha gocharam’. 


The sloka reads as if the prayer is addressed to Paramathma 
Himself and not to a human being. 


If there is the proper attitude there is no one as ‘human’ 
guru! According to sasthrasit is Paramathma who has come in that 
form. Butin actual practice we may entertain some doubt. We may 
feel “Leave aside our treating him as Paramathma. Does he really 
have the experience of Paramathma (Paramathmanubhavam)?’ 


But when such a person as Acharya has said this the Guru must 
really have been as described by him. 


When Govinda Bhagavadhpadhar was in Badrikasramam he 
had dharsan of Vyasacharya. That was the time when Vyasacharya 
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was to tell him that he should be the guru of the one who was to 
come as Avathara. Is it not a big initial announcement for Brahma 
Vidhya to spread in the future? Therefore Sukhacharya and 
Gaudapadhacharya and others also gathered there. 


Vyasa entrusted to Govinda Bhagavadhpadha the big task 
that Iswarahad given. 


‘Paraméswara Himself is going to come as Avathar to make 
the correct Bashyam for our Brahma süthrà and establish 
Adhvaitha in the world. He is going to be a sanyasi, condemn the 
bad religions and establish the Vaidhika Dharma. In accordance 
with the tradition in the world that ‘Avathara purusha’ has to be 
given ‘asrama’ and ‘upadésa’. It has been willed that this job 
should be done by you. 


"The Avatharais going to take place in Kérala désam which is 
in the southern most part. The person who comes as Avathar will 
come from there at a very young age for taking upadesa. I am here 
in Himachalam in the northern most part. We should not make him 
walk this far, for the reason that he is an Avathar and he is also a 
child. Apart from this, just as a sishya goes in search of the guru, 
the guru also should go in search of the sishya. Therefore, let it be 
that he comes half the way and you go half the way. You go to the 
middle of the country.’ 


‘Are you not already familiar with the banks of Narmada? 
You go there and wait below the pipal tree where you received 
upadesa of Maha Bashyam. You sit inside a cave there and remain 
concentrated on the Self. When he comes at the appropriate time, 
you give him asrama and also upadésa' - Vyasa told him. 


Just as world leaders hold a Round Table Conference and 


pass resolutions, Vyasa, Sukhar, Gaudapadhar, Govinda 


Bhagavadhpadhar came together and passed this resolution. 
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Govinda Bhagavadhpadhar reached the banks of Narmada 
He sat inside a cave underneath the pipal tree on which he had 
received upadésa of Vyakarnam in his earlier days and went into 


‘nishtai’ expecting the sishya to whom he was to give upadesa of 
Brahma Vidhya. 


In Pathanjali Charitha several things have been said in detail - 
starting with the fact that Adhisesha was not able to bear the 
weight of Maha Vishnu due to the dance of Nataraja in Maha 
Vishnu's lotus heart, then giving lessons in Chidambaram, the 
story of Gaudapadhar - Govindapadhar etc. The story of Acharya 
who took both of them as Paramaguru and Guru has been briefly 
narrated in the eighth sargam. It appears that because his life story 
has been dealt with elaborately in the books called 'Sankara 
Vijayam' his story had been abridged here and the stories of the 
Pürvachariars given elaborately (by Ramabhadra Dikshi thar). 


Since Ramabhadra Dikshithar himself had attained great 
proficiency in Vyakarnam he wanted to write the story of how 
Maha Bashyam was written and how it was spread in the world. 


The book itself is called ‘Pathanjali Charitha’ in the name of 
the author of Maha Bashyam. Therefore there is no room in it to 
include Sankara Vijayam elaborately. Still he thought that the 


‘punya charithram’ should not be omitted and therefore has given 
itbriefly with great Acharya bhakthi. 


The story starts with the crocodile catching hold of young 
Sankara’s leg in a river in Kaladi : ‘Adhranthare sarithi nakra 
gruhitha padah’. 

Sarithi - in the river 

Nakra - by the crocodile 

Gruhitha padah - leg that was caught 
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Then he gives the story of Acharya going in search of the 
guru and getting upadeésa, going to Kasi, writing Bashyam, touring 
the whole country etc in a brief manner and ends it with the sloka: 


‘Govinda désikam upasya chiraya bhakthya 

Thasmin sthithé nija mahimni vidhéha mukthya 

Adhvaitha Bashyam upakalpya dhiso vijithya 

Kanchipuré sthithim avapa sa Sankararyah’ 

‘Sankaracharya ' has been mentioned as ‘Sankararyah’. 
Although it has been used in this manner to suit the metre that also 
gives a good meaning. 'Aryar' means a noble person. That word 
only became Iyer. Sankararthe noble person is ‘Sankararyar’. He 
worshipped Govinda guru for a long time. That means he was 
rendering service to the guru : 'Govinda désikam upasya chiraya 
bhakthya'. It cannot be said that Acharya had remained with 
Govinda Bhagavadhpadha for many years. He became sanyasi at 
the age of eight, went to Kasi before sixteen and had finished 
writing all the Bashyas. Therefore he could not have remained on 
the banks of Narmada along with his guru for many years. Still the 
kind of service he had rendered to the guru was equal to his having 
served him for many years. That is why it is said ‘chiraya’. 


Acharya became sishyà of Govinda Désikar, received 
upadésam and became the guide for the world. He rendered service 
to the guru in order to show to the world an example. 


Govinda Bhagavadhpadha thought ‘The purpose for which I 
came is over. I have discharged the big responsibility that 
Vyasacharya gave me. Now I will sacrifice the body and become 
one with the Paramathma. After attaining Brahmajnana he was a 
Muktha even in his body. That is called Jivanmukthi. Then the 


body also will go. That is called Vidheha mukthi. Being in the state 


of Moksha and experiencing Brahmam even when alive is called 


"ivan mukthi’. 
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He gave up the body and attained Vidheha mukthi. He 
became established in Brahmam which was his real form 
‘Thasmin sthithe nija mahimni vidheha mukthya'. 


The sloka says that it is only after the guru attained Vidheha 
mukthi, Acharya commenced his work as a guru. But there is also a 
different story according to which Acharya did dhigvijayam as 
Jagadacharya, went to Kailas, received the Pancha Lingás from 
Iswara, went to Badri, Kedhar and other places and when he 
returned he had dharsan of Gaudapadhar and  Govinda 
Bhagavadhpadhar and performed namaskaram to them by reciting 
‘Dakshinamurthi Ashtakam’ and it is said that at the end of every 
stanza he performed namaskaram. According to Pathanjali 
Charitha, it was only after the Videha mukthi of Govinda that 
Acharya began functioning as Acharya. ‘Thasmin sthithe nija 
mabimni vidheha mukthya’ - after Govindar had attained Vidheha 

mukthi and got established in true (Athma) glory. What Acharya 


did after that is said in the second half in a condensed manner and 
the story is ended. 


What Acharya did was he wrote beautiful Bashyas on 
Adhvaitha: “Adhvaitha Bashyamupakalpya' 


After becoming victorious like this - Vijithya - finally he 
resided in Kanchipuram: ‘Kanchipuré sthithim avapa' . 


‘Sthithi’ has also the meaning ‘coming to an end’. Here, the 


meaning is that Acharyalived in Kanchiin his last days and reached 
the end ofhis Avatharalife. 


In Govinda Bhagavadhpadha Sruthi which is in 
*Gururathnamala' all his earlier Avatharashave been mentioned : 


"Harithalpa harangri nüpura kshmadhara 
Soumithri Bhala (a)thriputhra lakshma 
Jayathath uparévam aththadhama 

Jaya Govinda munih sa chandranama’ 
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Chandranàmaá - That is his pürvasramaname. 'Jaya Govinda 
Muni’ is the sanyasa name. The way ‘Jaya’ is added to the name 
Govinda is like ‘Jayaraman’. His name is given as Jaya Govindar. 
Why should it be said like this? In the sense of 'victory to you', 
why should we not separate ‘Jaya’ and say *Govinda muni, victory 
to you?’ In the beginning of the second half of the sloka itself, 
there is a ‘Jaya’ - Jayathath. Therefore when Jaya Govinda muni’ 
is said it will only be correct to take it as his full name. There are 
names like Jayaraman, Jayalakshmi, Jaykishan (in the North) 
Jayshankar etc - in the same manner it has been mentioned as Jaya 
Govinda. 

When we say ‘Jaya’ to some one who is alive it will mean ‘let 
his efforts be successful’. It is usual to shout slogans ‘Jay, Jay’ for 
many people. What does it mean if ‘Jay’ is said in respect of some 
one who is no more? It means ‘let the Athma be in the subtle body 
and continue to shower its blessings. Let it strengthen in a subtle 
way the same things which it did while alive and meet with 
continued victory’. 


The ‘Jaya’ sound not only indicates victory but it is also 
auspicious. In ‘Katapayadhi Sankya’ the alphabets ‘Ja’ and ‘Ya’ 
represent the number eighteen. The number 18 has special 
auspicious power. It is for this reason that Jaya is added as a prefix 


to some names. 


If we do not add ‘Jaya’ to the one who made Acharya who 
was like a child a sanyasi and made him real Acharya to which 
other name we will add it? If the sishya is Jaya Jaya Sankara’ 
should not the guru be at least ‘Jaya Govinda’? - ‘Jaya Govinda 
munih sa chandranama . 


Before he became ‘Jaya Govinda Muni’ he had only the 


Chandranama. That was also in the same life. 


What was he before that? 


He was Adhisésha. This is what has been indicated by his 
three functions by the words ‘Harithalpa haràngri nüpura 
kshmadhara' . Adhiseshais Vishnu’ s bed. That is ‘Harithalpam’ . I 
had said that when Siva performed dance He was His ornament on 
the ankle. That is ‘Harangri nüpuram' . Another big thing he does is 
to carry the entire earth on his one thousand heads. This is what is 
indicated by ‘Kshma -dhara’ . If Bhümadevi bears everything with 
patience, Adhisésha is supporting her also. Kshma means the 
earth. It is from this word that Kshama (patience) came. 
Bhumadévi is known for her kshama. The earth supports even 


those who dig it. Since Adhisésha supports kshama he is 
‘Kshamadharar’ . 


It is this Adhisesha 'Swarüpam' which is Govinda 
Bhagavadhpadha s original form. In between the old form and the 


present (Govinda) form there are several other forms. What are 
they? 


Soumithri Bhala (a)thriPuthra -  Soumithri, Bhala, 
Athriputhra. Soumithri means Lakshmana who was the son of 


Sumithra. When Vishriu came as Rama, Adhisésha came with him 
as Lakshmana. 


We getthe answer here for the question how it was possible 
for Chandra Sarma to have had his lessons on the pipal tree for 
days together without food or sleep. When he was Lakshmana he 
had served Rama for 14 years without food or sleep and protected 


him. That experience helped him now. It was for the present 
experience there was training at that time. 


The one who came as Soumithri later came as Balarama 

. during Krishna avatharà. One who had come as the younger 
brother, now came as the elder brother and took tbe elder 
brother's (Rama’s) name ‘Balardmar’. He also used to be called 


Balabhadrar. Here in 'Soumithri Bhala (a) thriputhra, ‘Bhala’ refers 
to Bhalarama only. He was also ' Seshavatharam' . 
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Later, he was Athri Puthrar. That is Pathanjali who was also 
called ‘Athréya’. 

One who was Hari’s bed, the anklet of Hara, one who 
supports the earth, one who was Lakshman, Balarama and then 
Pathanjali was born as Chandra Sarma and became Govinda muni 
and now he is living on the banks of Narmada. This is what is said 
by ‘uparévam aththadhama'. ‘Dhama’ means a place of residence. 
‘Réva’ is another name for Narmada. ‘Uparévam’ means ‘near 
Réva’, that is on the banks of Narmada. One who lives on the banks 
of Narmada is ‘Uparéva Maththa dhama’. May the one who has so 
many forms be victorious - Jayathath - May his name and fame 
shine all the time! This is what the slokasays. 


Acharya Parampara is only the line of those who have 
been given the authority 

Because it is only proper that we should first know the life 
story of Pirvacharyars before knowing the story of Acharya, we 
have gone through the stories of Parvacharyars. 


Acharya is very necessary for us for giving us the means of 
making us free from sorrow and making the ‘Athma jyothi’ shine. 
An Acharya who comes like this at a particular time passes on the 
authority for discharging the functions in the future to another 
person. He passes on the authority by passing on his intellect and 
experience to him. It is because the ‘current’ of jnana flows 
continuously to those who had received the authority as Guru 
Parampara, there is the light of jnana to the whole world all the 
time. When we talk of electricity, we say itis ‘charged’. Woes ae 
person passes on the authority to another we cal it ilem, giving 
‘charge’. A guru charges his sishya with the gecici of jnana and 
then hands over charge to him with the instruction RENEE: you 
be a guru like me’. It is only the person who receives charga 
officially who can function as the official. It is the same case with 
the office of the guru also. Anybody and everybody cannot come 
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and sit as a guru. Those who have received the authority in a line 
are called the Guru Parampara. It is they who give to the world the 
effulgence of jndna continuously. It is because they render this 
great help it is necessary for us to know about the Acharya 
paramparà and therefore we have gone through their stories. Now 
letus go to the story of the Avathar. 


The Prayer and The Boon 


Dakshinamürthi was sitting below the banyan tree as the 
very personification of compassion. He was waiting in the thought 
‘the people cannot come here. In fact such a thought has not even 
occurred to them. Yet, they are all children. We have to go and 
teach them what is good. But the Dévas are not like the humans. 
They should come on behalf of the people and must give a request. 
That alone is proper. Because ‘karmanushtana’ of the people has 
declined the Devas are missing the ahuthi. Therefore the Devas 


have to come and make a request and then only we should take 
Avathar.' 


Devas also will go wrong and for that they have to suffer one 
day. When the suffering becomes unbearable, they become 
humble and go to ISwarà and pray to Him. Iswara also will render 
help to them either by taking Avathar or in any other way. 


Now also it happened the same way. Devas went to Kailas 


and prayed to Sambumürthi who was sitting under the banyan 
tree. 


On seeing that the religious traditions and philosophies have 
become very much confused in the world, it was only Narada who 
first felt deeply about it. He went to his father Brahma and 
explained to him the position. Then Brahma took all the Devas 
with him and went to Kailas. This is what is said in one Sankara 
Vijayam. (Anandagiriyam which is Sankara Vijayam written by Sti 
Ananthanantha Giri - the second prakarram). 
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It is said in this that the Dévas petitioned to ParaméSwara 
that 'Sruthyachara' had declined and ‘Mithyachara’ had grown. 


Sruthyacharam parithyajya mithyacharam samasrithah 


Sruthyacharam means the Vedhic way and Mithyacharam 
means false conduct or hypocrisy which looks like good conduct 
but which actually spoils conduct. 


‘On one side the buddhists and others of heretic religions are 
condemning  Védhà, karmānushtānās and destroying the 
Varnasrama order. In Bhàratha Varsha which was a place for 
yajnas people close their ears on hearing the word ‘yagam’. On the 
other side, those like Saivas and Vaishnavas who worship the 
Védhic gods have given up the Vedhic way of worship and have 
resorted to putting on ‘Linga mupra’ ‘Chakra mupra’ etc. There are 
others like Kapaligas who have gone to the extreme of sacrificing 
their heads. Therefore : 


‘Thath Bhavan loka rakshartham uthsadhya nikilan Kalan 
Varthma sthapayathu Sroutham jagat ēna sukham vrajeth 


*You will have to destroy all these people who are going the 
wrong way and protect the world. The Védhic way has to be 
established again. If the world has to get real happiness, is not 
Sruthi the way for it? You will have to establish it'. - Thus they 
prayed. 

In ‘Madhaviya Sankara Vijayam’ it has been said like this 
and that Parameswara blessed them. Was He not impatiently . 
waiting for the Devas to come to Him and petition to Him so that He 
can take the Avathara? 


Therefore, He said, ‘I will fulfill your wish. I pol take merean 
form and destroy the bad ‘acharas’ and establish Dharma. 


Importantly, I will write Bashyam for Brahmasithram and through 


that establish the supreme truth and Dharma. 
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Forgetting the truth that all are one Brahmam only and 
distinguishing the Jivas from Brahmam is the cause for all the 
ignorance and the disaster. People are sunk in the darkness of 
dwaitha, being pulled by the attraction of Maya. I will take 
Avatharam as Yathindra (sanyási) with the name ‘Sankara’ and 
remove the darkness by the sunlight of Athma Jnanam. 


‘I will achieve this along with four sishyas. These four 
sishyās are to me like the four hands of Maha Vishnu who took 
avatharstill now’ - thus Sambu Mūrthi poured out His thoughts.’ 


‘Ikthyukthvoparathan Devan uvacha Girijapriyah’ 


The narration starts with saying ‘When the Dévas finished 
talking Girijapriyar spoke to them. ‘Girijapriyah’ means who is 
Ambal’s Kanthan - since the Lord has been referred to like this we 
have to understand ‘He gave the boon because of Her compassion 
or due to Her prodding. Although He was alone as Dakshinamurthi, 
Ambal was within Him. Both of them together took the Avatharam 
of Acharya’ . 

What the Lord said was : 


Manoratham purayishyé manusham avalambyavah 
Dushtachara Vinasaya Dharma Samsthapanaya cha 

Bashyam kurvan Brahmasüthra thathparyartha vinirnayam 
Mohana prakruthi dwaitha dhwantham adhyathma bhanubhih 
Chathurbhih sahithah sishyaih chathuraih Harivath bhujaih 
Yathindra Sankaro namna bhavishyathi mahithale 


It appears that even before the Devas came to Him the Lord 
had planned out everything. Even taking the Avathara with the 
name of Sankara was the Lord's sankalpam. This is also one of the 
things that adds to the glory of that name. Since He had already 
decided that the Avathara should be that of a sanyasi, it is indicated 
by Yathindrar. Yathindrarmeans ‘ Yathisreshtar' . ‘Yathi’ means 4 
sanyasi. 
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There are two words ‘Yama’ and ‘Yadha’ which have the 
same root and both of them indicate suppressing. Yama has got 
that name because he takes the Jivas who behave as they like and 
punishes them. Indriyas and the mind are the cause for the Jivas to 
do what they like. Sanyasi is one who has suppressed them. 
Therefore he is also Yama. Since Yama functions as an external 
agency and suppresses in a cruel way and the sanyasi suppresses 
himself by jnana, he should not be also referred to as Yama. 
Therefore ‘sam’ is added and sanyasis are called ‘Samyami’. The 
word ‘Yathi’ also indicates the suppression of the Indriyas. 


Even when Jswara decided that He should take Avatharaasa 
Yathindra, He also decided that as the foremost function of that 
Avathàrà, the magnum opus - Süthra Bashyam - should also be 
written. This is what is indicated by ‘Bashyam kurvan Brahma 
Süthrà'. 


The Avathara of Dévas 

The compassionate Iswara wanted to give a role to the Devas 
also who had come to Him with prayer so that they can be of help 
to Him during the Avathara. That means He wanted to show that it 
was with the strength of the Devas who had become weak that He 
achieved the purpose of the Avathara and give them a higher 
status. 

During Thripura Samharam all the Devas wanted to help the 
Lord and they came as different instruments. In the end, He never 
used them but He just laughed. That laughter became a fire and 
reduced the Thripura asuras to ashes. 

One who played such a sport at that time now wanted to play 
a different kind of sport. 

In some Sankara Vijayamit has been mentioned that Iswara 


gave some part to the Devasin the drama of Acharya’s Avathara. 
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Even in the Avathàrà of Vishnu like Rama and others the 
Devas also took avathars along with the main Avathar. 


He said ‘I will take Avathàr along with four sishyas’. Of 
them, Padmapadhar was of Vishiu's aspect. Hasthamalakar was 
Vayu, Thotakar was Agni and Suréswaracharya was Brahma. 


Along with Brahma, Sarasvathi also took Avathaàr (I will 


come to the subject later as to why Sarasvathi also took Avathàr). 
In this Avathar, She is called Sarasavani. 


Kumarila Bhattar took Avathar as the aspect of 
Subrahmanyaswami. In all these avathars, it was He who came to 


the earth first. One who is the ‘youngest’ all the time came as the 
‘eldest’ ofall. 


Indra was born as the king Sudanva. 


I have to say something about the part played by Kumarilar 
and Surēswarā in Sri Sankara Avathara. Sudanva was connected 
with Kumarilar. Sarasavani was connected with Suréswara. 
Therefore, we have to know something about their part also. 


The help rendered by Mimamsakas in the 
condemnation of buddhism 


There is difference between Sureswaracharya and the other 
three Sishyasnamely Padmapadhar, Hasthamalakar and Thotakar. 
The other three took to Sanyasam right from the stage of 
Brahmacharyam - like Acharyd. But Suréswara was in 
gruhasthasramam and later became sanyasi. Unlike others he was 
older than Acharya in age. There was another difference. In the 
early stages, he was a Mimamsaka who condemned the Adbvaitha 
Jnana Marga and later on got defeated in the debate with Achary4 
and accepted his Siddhanthaand became a sanyasi. When he was a 


gruhastha he was called ‘Mandanamisrar’. Suréswarar was bis 
sanyasa name. He was the Avathara of Brahma. 
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Yajnàis an important part of Vedhic karmanushatana. Those 
who perform the yajnas are four types of 'Rithviks'. Of the four, 
the one who supervises the yajnàis called ‘Brahma’. Perhaps it is 
because of this the one who was born as the aspect of Brahma was 
agreat Karma Mimamsaka. 


It was in the same way that another Mimamsaka took 
Avathar as the aspect of Subrahmariyaswami. He who manifested 
from Kumaraswami was called Kumarilar. Because he was a 
Brahmin, he was called Kumarila Bhattar. Later ‘Bhattar’ came to 
mean him only and his Siddhantha came to be called ‘Bhatta 
matham’. Agni occupies the important place in yajna. Agni is 
Subrahmanya. Perhaps because of this that the Avathara is of his 
aspect came to preach Karma Mimamsa. He also opposed 
Adhvaitha Védantha in the beginning. Finally, he accepted 
Acharya’s Jnana Marga. But he did not become a sishya and take 
Sanyasam. I shall relate that story later. 


Acharya followed jnana Marga and these two followed 
karma Marga and therefore they opposed him. One may ask ‘what 
is this? They were Devas. Did they take Avatharto help Acharya or 
to fight with him?’. 

It is true that they had fought. At the same time, they had 
rendered help also. It can be said that the help they rendered is 
more than that rendered by the other sishyas. The fun is that the 
same Karma Mimamsa with which they opposed Acharya's 
Siddhantham made them help him in a big way. 

These two people did half the job that needed to be done to 
condemn buddhism and remove it. They did it through Mimamsai 
and thus reduced Acharya’s load and rendered great help. 

The Three-Pronged objection of Buddhism 

Buddhism opposes the karmanushtana of Védhic Dharma, 
worship through bhakthi and jnana Siddhantha. 
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Even so, the Siddhantha of the buddhists goes along with 
Adhvaitha to some extent. They too have the principle of Maya. 
Their goal of Nirvana is destroying the mind completely. But the 
big difference is their not talking of the Brahma Pürram which 
shines even after the destruction of the mind but talking of Sünya. 
There are other differences also. If all that is to be explained, it will 
be like teaching a difficult lesson. On the whole, as far as the jndna 


Siddhantha is concerned, buddhism is not totally different from 
our Védantha. 


If we take bhakthi since they do not accept the Lord at all, 
buddhism is entirely different from Vaidhika Dharma. Even 
regarding karma they say there should not be yajna and other 


rituals. They oppose Varria Dharma also. Therefore it is entirely 
opposed to the Védhicreligion. 


Establishing the God Principle 


As already mentioned earlier, bhakthi is an attitude which is 
natural to all the people. It is natural for people to think that when 
there is a world which is going on according to cause and action 
there should be a Lord who is all powerful. It will only be 
surprising if such a thought does not occur. It is only to argue that 
there is no God, complicated logic is necessary. That is what the 
buddhists did. Not only on account of this but for other reasons 
also people followed them. Even when they followed buddhism 
their belief in ISwara and their bhakthi did not desert the people. 
Therefore the buddhists also had to provide room for worship 


through bhakthi in some form. I have referred to these facts 
earlier. 


In such a situation, it was not necessary for Acharya to 
indulge in any great debate to establish the Vedhic way of bhakthi. 
n LA enough to make the way for the people to practice bhakthi 
to Iswara by giving them a number of sthothras, bringing 
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sannidhyam to temples through manthra sakthi and purifying the 
ways of worship. People who are now neither here nor there and 
are doing worship in cruel and obscene ways (Kapalikam, 
Vamacharam etc) will turn to the Vedhic way of worship. We need 
not bother much about the buddhists who are indulging in 
intellectual arguments. Is it possible to create through debate the 
bhakthi that should get generated from the heart?' - Acharya 
functioned on these lines. 


Therefore he did not advance any more arguments than 
emphasizing with reasons that there is one I$warà who is the 
Upadhana Karatiam (material cause) and Nimitha Karanam 
(effective cause). 


I have just now mentioned two words, namely, ‘Upadhana’ 
and 'Nimitha'. These need to be explained. When a thing is 
produced it is only with some material it is produced. If there is a 
jewel, itis made with gold, silver or other metal. If there is a house, 
it requires bricks. For the jewel, gold is the Upadhana Karanam 
and the brick is the Upadhana Karanamfor the house. 

How did gold become the jewel? How did the brick become 
the house? The gold became jewel because of the goldsmith. 
Because of the mason the brick became house. The goldsmith and 
the mason are Nimitha Karariam. 

In the old books, the pot is given as the example again and 
again. The clay is the Upadhana for the pot and the potter is 
nimitha. 

One who produces something with another thing (Upadhana) 
is the nimitha. 

It is the philosophy of Adhvaith: 
(Jagath) Iswarais both the Upadhana and 
Jagath is ‘Mithya’. That is, it is not permanent 
appearance of being permanent. But it goes with 


a that for the universe 
Nimitha. It says that the 
truth but gives the 
the setting in of 
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jnana (enlightenment). But when in the practical life there js Jagath 
as 'Vyavaharika sathyam’ there must be a material for creating it 
and one who creates it. Adhvaitha says both are same. If it is said 
that he created the Jagath with some material, the question will 
arise ‘from where did that material come?’ Therefore he should be 
the material (Upadhana) and also the kartha (Nimitha). If by the 
power of Maya, he shows himself as the Jagath, he should be both 
Upadhana and Nimitha. Jagath is his Maya dream. When we dream 
all that are in the world of dream came from us only. We are only 
the Nimitha who produced the dream world. 


There were religions which said that there is no Lord and 
there were also other religions which said the Lord is Nimitha who 


created the world with atoms - Adhvaitha said that both are He 
Himself. 


Sankya says that Isward is not the karthà of the Jagath. The 


principle of Iswara has been said to be JnànaSwarüpam. Therefore, 


the Sankyas will argue that from such a Chaithanya 


(consciousness) base a physical world could not have come out. 
What Acharya said was that the physical world was not brought 
out through Chaithanya. In other words, there is no permanent 
truth as the physical world but it is only an appearance brought 
about by Maya. What we think to be the physical inert thing is also 
the imagination of Maya. That is, matter also is some form of 
energy as modern science says. It is only an appearance which 
comes about from imagination. Just as imagination arises from our 
intelligence, imagination coming in ISwarà who is the cause of all 


intelligence and consciousness is not a contradiction. Acharya said 
there is Iswara whois the karthafor the imaginary world. 


Christians also have taken the Brahmasüthrà word ‘kartha’ 
and they say ‘Karthar’. 
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Whether it is Maya or imagination (kalpana) there must be 
some one to produce it. Acharya said that such a ‘kartha’ is Iswara 
and refuted the Sankayas. 


He refuted the Mimamsakas by explaining that the 
Phaladhata is only Iswara. The Mimamsakas argued that actions 
namely karmanushtanas give fruits on their own and that there is 
no need for a Isward to do it. Acharya contested this and said that 
it is only Iswara of great intelligence determines which action 
should give what result so that by the crores and crores of actions 
which are interlinked there is order in the world. 


Acharya without going beyond this in respect of God 
engaged himself in activities to nurture bhakthi and by that only he 
ensured that there was no following among the people for 
buddhism. He stopped the cruel forms of worship and introduced 
the worship based on Vedhic manthras which attracted the people. 
He made sannidhyam shine brightly in many temples. He installed 
yanthras in many temples for divine power to spread. He made 
several sthothras which can be recited by all people including 
children and pundits. 


There are several sasthras for worship based on ' Thanthras’ . 
They are said to be 64 in number. This has been referred to in 
‘Soundarya Lahari? (31° sloka) as ‘Chathush shashtya 
thanthraihi’. There is a thanthra for each god. It is also called 
Agamam. Acharya established that if the Thanthras Deviate from 
the basic principles of the Vedhas and start functioning as if they 
are independent sasthras, they cannot be accepted. He advised the 
People to follow only those Thanthras which are in line with the 
Vedhas. He made them give up cruel and detesting ways of 
worship. In Thanthras there are three Margas - Kaula Margam, 
Misra Margam and Samaya Margam. Of these three, Kaulam is 
independent. Misram follows Vedhas here and there. Butitis only 
Samaya Margam which follows the Vedhas fully. Acharya 
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established that only. That is why we call religion itself (matham) 
as Samayam. 


After Acharya’s time Udhayanachariar who was a follower 
of Nyaya sasthra established through logical arguments that there 
is God and that buddhism was wrong in this respect. By his book 
‘Nyaya Kusumanjali', he demolished the arguments of the 
buddhists against Isward. Udhayanachariar came immediately 
after Acharya’s Avatharam was over and he completed the task 
that remained after Acharya. 


Acharya’s Classification 


As far as karmanushtana was concerned Kumarila Bhattar 
who was a Pūrva Mimamsaka had completed a major part of the 
task of condemning buddhism. For Acharya, Karma is only the 
first step and is meant to purify the mind. It is his view that after 
attaining purity of mind, itis only through ‘Jnana vichara’ that one 
can attain Moksham. Therefore his quarrel with buddhism was 
that it prevents people from taking the very first step. For 
Kumarila Bhattar karmanushtanam was not just the first step but it 
was the entire Marga. His view was that there was no need for 
jnàna and that Moksha can be attained by karma only. Therefore 
his difference with buddhism in respect of karma was much more. 
By elaborate arguments he condemned the objection of buddhism 
to Vedhic karma. In the Varthika that Kumarila Bhattar wrote for 


Sabara Swami's Bashya on Jaimini's Mīmāmsa Süthrás we find a 
number of such condemnations. 


The buddhist view that there was no need for God was 
demolished by Udhayana and their view that there was no need for 
karma was demolished by Kumarilar. What remained only was for 
Acharyato do. 

Udhayanar came sometime after Acharya. Kumarilar was 
perhaps born about 50 years before Acharya. In his last years, he 
had met Acharyawho was young. I shall narrate these stories later. 


JM CR. IN 


This means that Kumdrila Bhattar was a senior contemporary of 
Acharya. 

About 50 years before Isward took the Avathar of Acharya, 
Igwara’s son Kumaraswami took Avathar as Kumarila Bhattar and 
completed a substantial part of his father’s work. 


Yet, - this may sound strange - it was only the Mimamsakas 
and those of Nyaya who had contributed to the condemnation of 
buddhism and made Acharya’s job light, who were condemned by 
Acharya. Since Nyaya also talks of several Athmas it does not talk 
of Adhvaitha Moksha in which there is only one Athma. Therefore 
it had to be condemned. Even so this condemnation is not much. 
Acharya condemned Mimamsa more. Next to that he condemned 
Sankya. When it talks of Purusha-Prakruthi, it will appear as if itis 
similar to Brahmam-Mayd which Vedantha talks about. But it is 
against the philosophy of Védantha. At the same time some of its 
principles are acceptable to Vedantha. Because of this it was 
necessary to explain in detail how it was different from Vedantha. 
Therefore he condemned Sankya also next to Mimamsa. But 
Sankyais a philosophy which stops with a few of the intellectuals. 
We are not concerned with it here. It is Mimamsa which has 
karmanushtana and which comes in the day-to-day life of the 
people is what affects the society. Therefore in the functions to be 
carried out by the Avathara condemnation of Mimamsa was more 
important. Up to a certain stage karmanushtanam has to be there. 
If itis not there, the Jīvā and the society cannot be brought under a 
disciplined order. But it should not happen that it is the only thing 
till the last stage. After a certain stage, it has to go. Then only it is 
possible to unite with Athma which is the highest truth. Therefore 
itis necessary to examine minutely to what extent karmanushtana 
has to be undertaken and upto what stage. It is also necessary to 
explain how it is wrong to keep that itself as the goal. Even while 
accepting some of the Karmas of Mīmāmsa itis necessary to point 
out the several shortcomings in that Siddhantha and make the 
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people understand the same. Acharya did all these. For the 
ordinary people, only karmanushtana is possible. Even for the 
spiritual practitioners that is the first step. Therefore, even while 
supporting the Sroutha Smartha Karmàs and nurturing them 
Acharya whose Marga was Moksha through jnàna had to condemn 
Mimamsa which held on only to karma as the ultimate. 


If there is injury on the leg and therefore one cannot walk, 
only if medicine is applied with a bandage, he can walk to some 
extent. In the same way, when he suffers the injury caused by the 
Karmas of a previous life and he is unable to take to the path of 
Moksha, he must have the medicine and bandage of 
karmanushtana to some extent and then go on that path. How will 
it be if itis said 'We should not remove the bandage and walk fast 
afterwards; the bandage should not be removed and we will walk 
slowly? The very bandage will cause further injury. Acharya had 
to condemn them because they obstruct the path of jnana Marga 


through which alone one can attain Moksha after the bandage 
goes. 


We are unable to get any Mimamsa book written by 
Mandana Misra. Scholarrs are of the view that Mandana Misra 
who wrote ‘Mimamsanukramanika’ and other books was a 
different person. He has written a book ‘Brahma Siddhi’ on 
Adhvaitha. It deviates slightly from Acharya’s views. Only the 
books which Mandana Misra wrote on Adhvaitha after he became 
Acharya's sishyain later days and had taken sanyasa are available. 
It does not appear that in his earlier days he wrote on Mimamsá. 
But by his actions including performance of yajnas and debates 
with the opposing siddhanthis etc he had helped the growth of that 


Marga. Acharya vanquished him also, gave him sanyasa and made 
him one of his important disciples. 
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The reason why those who had followed Karma Marga 
took Avathara 

We can find a justification for Parameswara making 
Kumaraswami and Brahma take Avathara as Karma Mimamsakas 
before he himself took Avathar. The Devas have come to him and 
petitioned to him. They benefit only by the karmanushtana of the 
people because only by Vaidhika karma the Devas get ahuthi. For 
one who goes on the jnana Marga there is nothing that the Devas 
can do. He does not worship them and offer them ahuthi. 
Therefore, it is said that the Devas do not like the jnanis but like 
those of karma Marga. ‘Dévanam Priyan’ has come to mean an 
anjani. 

‘The Dévàs have come to me with appeal. Of what 
consolation will it be to them if Avatharis taken to preach jnanain 
which karmànushtanais to be completely given up? When they are 
struggling for want of ahuthi offered in yajna if we tell them that 
we are going to take Avathar for preaching Adhvaitha jnana, will it 
be compassion or good manners?' - the Lord probably thought on 
these lines. ‘To compensate for the absence of the yajnas and other 
rituals for a long time let them get the ahuthi from yajnas at least 
for 40 or 50 years. To ensure this let Brahma and Subrahmanyar 
go and help the growth of Karma Mimamsa. By that itself, let there 
be substantial support for our function of refuting buddhism. We 
can go later.’ 


‘Since the buddhists also talk of jnana in some form if we 
start with jndna, people will get confused as to which is Vaidhikam 
and which is not. Therefore let them go first and by their 
karmanushtàna lay a strong foundation for Vaidhikam. Then we 
can go and tell the people the jnana Marga : ‘you start with these 
anushtanas and after reaching the ripe stage you go to jnana’ so 
that they can understand without confusion and make progress'. - 
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We can assume that the Lord must have thought on these lines and 
therefore sent the two first. 


Accordingly, Subrahmatiyaswami and Brahmà were born as 
Kumarila Bhattar and Mandana Misra as their aspects, strongly 
refuted buddhism and nurtured karma Marga. 


The Avatharas of Indra, Sarasvathi . Acharya’s service 
without help from Government 


It is said in some books that Indra was born as a king named 
Sudhanva only to help Kumarila Bhattar. When yajnà and other 
karmanushtanas are to the liking of Devasis it not natural for Indra 


who is their chief to go to the help of those who were engaged in 
rejuvenating them? 


If Kumarila Bhattar had gained victory over the buddhists 
probably with State help, our Acharya achieved the victory of 
Védantha without any State support but only on the strength of his 
intellect and the power of his spiritual experience. buddhism and 
Jainism spread largely due to the support of kings. We see that 
when there was a return to Vedhic religion, Appar, 
Jnanasambandar and others converted the Pallava and Pandya 
kings who were rulers at that time and then the entire kingdom 
underwent change. There is no such thing in Acharya’s life story. 
In his time, there were no great kings. In Süthra Bashyam itself 
there is reference to the fact that because there was no 


Chakravarthi in those times to take care of Varnasrama Dharma, 
social conduct and discipline had declined. 


When other Dévàs came to the world to help Iswara’s 
Avathar, could Devardja lag behind? Therefore probably he was 


also given a small part. He rendered some help to Kumarila Bhattar 
who had greatly helped Acharya. 


If an Avathara is to achieve something because of help from 
other people, will it not minimize the importance of the Avathara? 
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That is why it happened that Kumarila Bhattar and Mandana Misra 
who had rendered great help in rejecting buddhism also 
condemned Védantha and Acharya, but all by himself Acharya 
defeated them and showed the great power of the Avathara. 


Of the two, Acharya did not have to engage Kumarila 
Bhattar in great debate. He met him only at the time when he was 
giving up his body. He conducted debate with Mandana Misra for 
21 days and defeated him. 


Kumarila Bhattar was a great author and Mandana Misra was 
great in anushtanas. If karmanushtanam has to be done one has to 
be a ‘gruhastha’ with a wife. That is why when Brahma came as 
Mandana Misra, Sarasvathi took Avathar as Sarasavami and 
became his wife. 

There is also another reason. Acharya had to show that he 
was the ocean of knowledge and Sarvajna. There must be some one 
to test him and declare that he is a Sarvajna. Who could be such a 
person but Sarasvathi who is the Goddess of knowledge and the 
Vidhya Devathà? Therefore She had to take Avathar. 

Acharya’s Avathar took place only after Kumarila and 
Mandanar had refuted buddhism in a big way. 

This means that the Lord should have taken Avathar about 
50 years after the Devas had petitioned to him. 

Iswara had received the petition from the Devas. Now He 
also received a petition from a deserving couple to bless them with 
ason. 

Who are the blessed parents ofthe son who was an Avathar? 
How did that auspicious Avatharam take place? Where and at what 
time the Avathara took place? - Let us see all this. 


History of Kerala 
It was Iswara’s sankalpam that even in the anti- Vedhic 
atmosphere that prevailed all over Bharatha Désa, he should be 
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born to a noble Brahmin couple in a region where ‘Vaidhika 
anushtanas’ continued to be practiced to some extent. All of us 
know that it is Kerala and the place of Avathàrà is Kaladi amd 
Sivaguru and Aryambal were the noble couple. 


Keralais Malayala désam which has this name because there 
are mountains on one side and the sea on the other side. It is 
*malai' (mountain), azham (the sea - azhi means the sea). Keram 


means coconut tree. Since the region is full of coconut groves it is 
called Keralam. 


There is a story about the coming up of the narrow Kéralà 
region between the mountains and the sea. 


Parasurama destroyed twenty one generations of Kshatriya 
kings and took over their kingdoms. At the same time, he 
developed compassion and also ‘ Virakthi'. He thought ‘Even after 
being born as a Brahmin instead of doing good to the world, I have 
caused enormous killing and destruction. What can I do with this 
big kingdom? It is not at all correct that I continue to rule instead 
of doing prayaschitham and thapas for whatever I have done.’ 
Therefore he gifted away all the kingdoms do Kasyapa Maharishi. 
The reason why he gifted away to Kasyapa Maharishi was that all 
lives were born from him. We who are the descendents of Manu 
are 'manushya'. Manu's father was Vivasvan. Vivasvan’s father 
was Kasyapa. Therefore he was the cause of the human race. He 
was also the father of the Dévas, Daithyar, Rakshasás and Nagas. 
Although there were several Prajapathis only he is referred to as 
Kasyapa Prajapathi because of his great help in the growth of 


human life in the world. Therefore Parasurama gifted away all the 
kingdoms to him. 


Supposing you have a house and you gift it away to some 
can you continue to live in that house? That is how 
Parasurama thought now. He thought ‘After gifting away the 


one, 
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country, it is not correct for us to continue to live here. We will get 
out of this country, create a new place fit for us to live and perform 
thapas'. Kasyapar who understood through ‘ jnàna drishti’ the task 
which was ahead for Parasurama provoked him by saying ‘Do not 
try to claim possession in a land that you have gifted. Go away 
beyond the limits of this country.’ 


Parasurama departed from there and came to the Western 
ghats which marked the border of the land which he had gifted and 
went to the top of the mountain. In those times, the sea was to the 
West of the mountain and adjoining it. In other words, on the other 
side of the mountain there was no Malayala désam but there was 
only water. He requested Samudra Raja ‘It has so happened that 
hereafter I cannot remain on the land which is on the earth. It is 
Iswara’s command that I should not go to Déva loka but should 
remain in the world as one of the seven Chiranjivis and keep doing 
thapas for the good of the world. Therefore you have to extend 
help to me. You should move alittle away from this mountain and 
create a land mass suitable for me to live’. 


Samudra Raja had subdued his waves in order to help Rama 
build a bridge. He wanted to render the same help to Parasurama. 
He thought ‘This man is a very ill-tempered Brahmin. Therefore if 
we move even a little less than what will satisfy him, he will come 
to fight’. Therefore he told Parasurama ‘You have with you the 
‘Parasu’ (axe) which you had received from Parameswara after 
performing thapas. Throw it across the sea. I will withdraw from 
the space where the water will rise and I will make the earth come 
up. 

Accordingly, Parasurāmā threw the Parasu from the top of 
the mountain across the sea. When it fell on the sea, water rose for 
several miles in the North-South direction and less than that in the 
East-West direction. From that area Sumudra Rajareceded and the 
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earth came up. That is Malayala désam. It is also called Parasurama 
Kshéthram. It is there that people have the name Parasuraman. 


In the beginning, only the fishermen came and settled there. 
Fishermen who were living in several islands and talking languages 
which had notbeen well structured came there. 


Parasurama wanted to make that place a Vaidhika and Punya 
Bhumi. He thought that it was not enough that he alone lived on 
that vast stretch of land and performed thapas but a large number 


of good Brahmins should be settled there and Vaidhika anushtanas 
should be encouraged. 


The Brahmins of ancient Tamil Nàdu : Tamil in Kerala 


He brought from the Cholà kingdom Brahmins who were 
called ' Chozhiars' and settled them. These Chozhias belonged to 
Tamil Nadu from ancient times and they were Brahmins and 
Tamils. They were Dravida Brahmins. Dravidars and Brahmins are 
not inimical jathis. Thereis no jathias Dravida jàthi. There is only a 
Dravida désam. All the people living in it including the Brahmins 
are only Dravidas. The Brahmins who had gone to the northern 
parts from Dravida Desa and settled there have the names ‘Dravid’ 
even today. Later, several Brahmins came from the North. They 
are called ‘Vadamar’. (No one came at any time through the 
Khyber Pass. People had only moved from one state to another 
state within Bharatha desam). Since only one section of Brahmins 
is called ‘ Vadamar' all others had been all the time ‘Southerners’. 


Throughout Bharatha desam it was only cne race right from 
ancient times. The Arya-Dravida distinction was the creation of 
the Englishmen as part of their policy of divide and rule. We are 


thinking that their story is true and whatever is in our sasthras and 
Puranas are all fabricated! 


The Brahmins of Tamil Nadu are easy going. As we go North, 
both cold and heat are more. If you go to Karnataka to the West, 
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there also it is hot due to the mountain ranges. The climate in all 
these places is not moderate like Tamil Nadu. Therefore the people 
of other regions are not afraid of facing problems and they can 
adjust. But the Brahmins of Tamil Nadu are not like this. 


What I say is old story. Now since the Brahmin has become 
an untouchable in Tamil Nadu and since he has become avaricious 
about money, contrary to Brahmana Dharma, he is prepared to 
adjust in any Sahara or Iceland! 


The Chozhias who were living comfortably in the Kavéri 
delta went to Malayalam. They found that because of continuous 
rain, slush and water criss-crossing everywhere they could not 
adjust to the place. At the same time they were afraid to tell 
Parasurama because he was ill-tempered. Therefore they thought 
that they would run away secretly. 


Parasurama also knew that they would think on these lines. 
Therefore he thought ‘Let us change some aspect of their achara. If 
we do that when they get back to their own land, they will not be 
able to live with them and without an alternative they would return 
here and continue to stay here’. Therefore he made them tie their 
tuft on top of their head as ‘Urdhva sika’ instead of tying at the 
rear. Even today the Nambüdris are following this custom. But 
‘this difference alone will not make the people of Chozha Desa 
exclude them. When there is no difference in the important 
anushtana, they will not discard us merely because of the style of 
the tuft thought the Chozhiars. Therefore many of them returned 
to the Chozha desam with their ‘Urdhva sika’. Just as they had 
thought people there welcomed them. The descendents of those 
Brahmins continued to have their tuft on the top. 

Parasurama saw this and decided not to bring in Brahmins 
from Tamil Nadu. He brought learned Brahmins from the Telugu 
and Kannada areas and settled them in Malayalam. He believed 
that they will not run away like the Tamil Brabmins but would be 
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able to adjust. But as a precaution he did one more thing. There are 
108 acharas for the Brahmin. Previously when he changed only 
one of them, his plan failed. Now he decided to change more than 
half of them so that they will not be able to return to their native 
places and live there again and changed 64 acharas. 


These Brahmins settled down as Parasurama had wished and 


did adhyayana, karmanushtana etc very well. They are called 
Nambüdris. 


There is a book called ‘Kéralothpaththi’ which describes the 
"origin of Kerala. This also appears in some Puranas. It is from these 
that Ihave narrated the story. 


Among the Nambüdris only very few Chozhiar remain. The 
others are all Telugu and Kannada Brahmins. In Telugu ‘illu’ means 
ahouse. In Kannada ‘mana’ means a house. In Tamil also the word 
‘Illam’ and ‘Manai’ are there. Nambüdris call themselves as 
belonging to a particular ‘Iam’ or a particular ‘Mana’. It is said 
that Acharya’s family had the name "Kaipalli Mand’. 


In a general way, we may say that the Nambüdris who have 
‘Iam’ came from Andhra and those who have ‘Mana’ came from 
Karnataka. But there is room for thinking that even among those 
who came in the line of Chozhiar some would have belonged to 
either Illam or Mana. My research shows that Acharya’s ‘Mana’ 


also must have gone from Tamil Nadu. About this I shall speak 
later. 


A question may arise : ‘Most of the Nambüdris were 
Kannada-Telugu Brahmins; the others who came there had lived in 
the Islands in the Arabian sea speaking Adivasi language - if that 


was so how is the Malayalam language a mix of half Tamil and half 
Sanskrit?’ 


Malayalam language came up about a thousand or thousand 
five hundred years 880; even those who know that before that only 
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Tamil was there may ask ‘How could Tamil have been there? A 
society cannot consist merely of Brahmins and fishermen. For 
managing a State there is need for a king, army, agriculture, those 
who are engaged in labour of different kinds, traders etc. It is the 
Tamils who went to Malayalam for carrying out these tasks. 


Kerala is on the western side of the Western Ghats and to its 
eastern side is Tamil Nadu. Moreover even in those days, Tamils 
had attained high level of civilization, were adventurous and were 
experts in trade etc. When I said that the people of Tamil Nadu are 
easy going (Sukha jivi) I only referred to the Brahmins. The others 
were capable of enduring all difficulties and they could also labour 
hard and were strong. Therefore the Tamils who were not 
Brahmins went to Malayalam and settled there. In Malayalam 
produce like cardamom, teak, copra and pepper which fetch a lot 
of revenue are plenty. Because of the long sea shore there was also 
plenty of ‘Jala pushpam’ (fish). In such a setting it is natural that 
people who are adventurous and hard working will go and settle 
there. A large number of Tamils settled down in Kerala. 


When people of all jathis settled down in Malayalam, it 
became prosperous by its natural wealth and evolved into a 
civilized society. The Tamil rulers of that area, the Chéras, who 
were following the Vedhic ways, helped the growth of civilization. 
Since a majority of the people were Tamils, it became the language 
of the place. The Nambüdris of Andhra - Karnataka origin also 
began to learn Tamil due to public contact. 


All this must have happened before what is called the 
historical times. If people other than Brahmins had gone there for 
economic reasons, it is possible that the Brahmins also had gone 
there for reasons relating to god and worship. In that country also 
divine /ilà had taken place and such places became kshethras (holy 
places), Parasurama himself created several such kshéthras. 
Parasurámà had ordained that in the place he had created for 
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himself no one other than those whom he had settled should come 
from the old country. Later, after Parasurama’s time it is possible 
that some Brahmins from the mainline must have gone there on 
pilgrimage and settled down there. 


What the Englishmen say the beginning of the historical 
period is the period of Asoka. In Asoka’s edicts it has been 
mentioned that he went on ‘Dharma digvijayam’ to spread his 
policies and Kérala has also been mentioned. This is proof that 
even at that time civilized society existed there. 


It was the Chera part of the Tamil kingdom and its language 
was Tamil. The poet who wrote ‘Silappadhikaram’ belonged to this 
place. Chéraman Perumal Nayanar and Kulasékara Perumal who 
sang Thirumurai and Prabhandam respectively were Keralà kings. 


Therefore our Acharya also would have spoken Tamil only. 
At that time the learned among the Brahmins (all the Brahmins 
would have been learned. There would have been no Brahmin who 
was not learned and not done adhyayana) conversed between 
themselves in Sanskrit and with others in Tamil. 


Although Acharya took Avathar and rejuvenated Dharma, 
later with passage of time there was decline. As a result of this, 
Nambudris started adopting some of the practices which 
Parasurama had changed and paved the way for the custom by 
which excepting the eldest son, the others can live with people of 
other jathis. When such a relationship evolved, the link between 
Sanskrit in which Nambüdris specialized and the Tamil of others 


got strengthened. Itis possible that Malayalam would have evolved 
as a separate language out of such relationship. 


However much there was contact with the mainland, Kérala 
remained separate to some extent because in those times transport 
was not available as in these days and the State was on the other 
side of the mountain. Because it was like this in Acharya’stime the 
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confusion that occurred in the mainland did not affect Kerala and 
as far as possible there was Vaidhikam there and Avathara also 
chose that place. Later - till the recent centuries - even after 
Malayalam language had evolved, it was remaining secluded. 


After Malayalam language evolved, Tamil Brahmins went 
there for some reasons and settled there. They did not go too much 
into the interior but settled close to the border. They reached by 
two routes. Those who went via Coimbatore settled down in 
Pallakad and the others who went beyond ThenKasiand Senkottah 
settled around Thiruvananthapuram. Although their mother 
tongue continues to be Tamil because of local influence their 
pronunciation of Tamil will be different, having a tinge of 
Malayalam. 


When it is said that because of lack of transport facilities 
between Kérala and the mainland, a separate tradition evolved 
there it should not be thought that it was different from the 
religious culture of Bharath. Just as in the river of Vedhic path, 
there are several ghats like Saivam, Vaishravam, Saktham etc in 
the Ganga of Bharath Kalachar the Kérala tradition is a ghat. All the 
traditions - Tamil, Bengali, Kashmiri etc are rooted in Bharath 
Kalachar and branched into different traditions. Same is the case 
with the Malayala tradition. Parasurama had taken the Brahmins 
from the mainland and settled them there. He established there the 
Vedhàs, Purānās, the temples, tanks etc of Bharatha Desa. Even 
those who went there later were all Tamils. Therefore it remained 
attached to Bharath Kalachar. As a matter of fact, when the rest of 
Bharatha désam had lost the Sanathana religious culture and was 
drawn into new ways, Malayalam only protected that Kalachar on 
the other side of the mountain. That is why Acharya’s Avatharalso 
took place there. 


In later days something happened there quite opposite to 
this. Since there is sea to the West of Kerala, those of other 
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religions who came from western countries by the sea route first 
set foot on Kerala only. Since there was plenty of export goods 
like, cardamam, pepper, teak, sandalwood etc they settled down 
there. Starting from the Jews, Kérala became the homeland for 
Christians and Muslims also. Their religions also spread there in a 
big way. A region which was not affected by the heretic religions 


then prevailing in the country gave room for the religions of other 
countries. 


Although people of Kerala accepted the religions of foreign 
countries, so far as Hindu religion is concerned they have not 
accepted any Sampradhaya other than Acharyà's Sampradhaya. 
Among them there are not those who follow Vaishnavam or 
Madhvam. Whether it is the temple of Padmanabhaswami or the 
Guru Vayur temple, we see that Sri Vaishnava Bhattars do not 
perform puja there. They seem to be having a special devotional 


attachment to Acharya because he chose their place for his 
Avathar. 


In the new age, although on one side those who preserve and 
protect the old adhyayana and other practices are also there on the 
other revolutionary changes have come about. Right from temple 
entry to Communist rule several changes had their origin there. 


Kanchi Sri Matam and Kumbakonam : Was Kumbakonam 
_ the original? 


Although Acharya was born in Kaladi the boon which the 


Lord gave to Acharya’s father Sivaguru that He Himself would be 
bornas the Acharya, was given in Thrissur. 


Ishall now talk about my research on Thrissur and Sivaguru. 
Because it is more related to the story of Kérala than that of 
Acharya, I shall talk about it here. 

When people of one country go to another country and settle 
there, it is the practice that they give the names of their original 
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places to the places in the country in which they settle down. 
Although they leave their motherland the affection for it makes 
them do this. That is how when Englishmen colonized America 
they started new towns in the original name of England but adding 
‘New’. The six north-eastern States of America are together called 
‘New England’. Ifitis York, Hampshire, Jersey in England they are 
New York, New Hampshire and New Jersey etc in America. In the 
same manner, in Australia also they have given the names of the 
places of England to the new places in Australia. One of the States 
there is called 'New South Wales'. 


In the same way, when many people went from Tamil Nadu 
and settled down in Malayalam they gave the names of the places 
of Tamil Nàdu to the places in Malayalam. Alwaye (Alavoy), 
Pazhür (Pazhuvür) Karirianur (Cannanore) , Mathur, Mecheri - are 
all names of places in Tamil Nàdu which have been given to places 
in Malayalam. 


Let us now pass on to several centuries after Acharya’s 
story. 


Our Mutt which was in Kanchipuram had to move out from 
there in the middle of the 18" century and finally it was taken to 
Kumbakonam. In those times there was continuous war and siege 
in Kanchiregion - what are called Carnatic Wars. When the Nawab 
of Arcot, East India Company, the French and Hyder Ali fought 
with each other they used the temples in Kanchipuram as forts. 
They were throwing weapons from there, entering into the town 
and plundering etc. That is why the head of our Mutt (Sri 
Chandrasekharendra Sarasvathi Swamigal - IV who was the 62™ 
Pitadhipathi) changed the headquarters of our Mutt. 


He went on pilgrimage up to Raméswaram and finally came 
to Udayarpalayam which was under a native ruler and stayed 
there. 
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Udayarpalayam which is in Tiruchirapalli District was at that 
time a ‘jamin’ as part of the kingdom of the Maratha rulers of 
Thanjavur. The chiefs of those States were followers of our Mutt. 
Therefore the king - or the zamindar - of that time requested our 
Swami to come to Udayarpalayam and stay there. Swamigal also 
accepted the request. It is a place surrounded by forest and well 
protected. Therefore it was not affected by the fights and quarrels 
that were taking place elsewhere. 


There is a particular reason for the Mutt to have moved to 
another place for protection when people of other religions came 
here and were engaged in mutual fight. That is the idol of Ambal - 
made of gold and called 'Swarra Kamakshi’. That idol was in a 
sannidhi in the temple of Kanchi Kamakshi , also called 
Kamakoshtam. That temple is under the management of our Mutt. 
Therefore the Mutt had the responsibility to ensure that in the 
midst oftheir fights people of other religions did not rob the golden 
idol. Now when the Raja of Udayarpalayam made a request, the 
Mutt went and stayed there and Swarra Kamakshi was also taken 
there. From that time and up to now that Sannidhi is still empty (in 


1944 Periyava had established the Padukha of Ambikai in that 
Sannidhi). 
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the sannidhyam of the Marthis should prevail in the other 
kshéthras also. 


Apart from Swarna Kamakshi, Udayarpalayam became the 
temporary residence of Nataraja, Thyagaraja, Rangaraja, 
Varadaraja and others, not only because the place was safe but also 
because the rulers were religious. 


Later, when peace returned each Marthi returned to the 
original place. But Kamakshi alone went to Thanjavur and 
remained there permanently. I shall tell the reason for this later. 


In Udayarpalayam there is a Siva temple and also a Vishnu 
temple. In the Siva temple even today there is a ‘Sabapathi 
Maridapam’ , ‘Thyagaraja Mandapam', 'Kamakshi Mandapam' and 
also the sannidhis where the three Mürthis had resided 
temporarily. Similarly, there is evidence for the idols of Rangaraja 
and Varadaraja having remained in the Perumaltemple . 


At that time the ruler of Thanjavür was Prathapasimha 
Maharaja. He felt that it would be better if our Swamiand the Mutt 
came to Thanjavüritself. He sent a request to Swamigal. Swamigal 
also went to Thanjavür and stayed there for sometime. Swarra 
Kamakshialso went with them. 


Later he thought ‘When of the seven rivers (saptha nadhi) 
Kaveri which is in Dravida Desa is in the Thanjavür region, why 
should we not have our Mutt on the banks of Kaveri instead of 
remaining in Thanjavür?' Therefore, he thought of shifting the 
Mutt to Kumbakonam which is on the banks of Kaveri. Raja also 
consented to the proposal and gave orders to his minister Dabir 
Pant who was a Brahmin to make arrangements for shifting the 
Mutt. The Mutt which was organized by him at Kumbakonam 
became the headquarters of Kanchi Pitam. Dabir Pant developed a 
‘agraharam’ around the Mutt where scholarrly Brahmins lived. 
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Swamigal did one thing to please the ruler of Thanjavür and 
the people who had invited him and extended hospitality. He told 
the king that Swarna Kamakshi could remain in Thanjavir itself. 
Therefore Sri Matam only shifted to Kumbakoram. The ruler was 
very happy, built a temple in West Street and installed Swarra 
Kamakshi there. ‘Bangaru Kamakshi’ who is in Thanjavür 
even now is the same who came from Kanchipuram via 
Udayarpalayam. ‘Bangaru’ in Telugu means gold. The Telugu 
songs sung by Syamā Sastrigal are on Her only. The Telugu word 

‘Bangaru’ got attached to Her name. 


Let us leave aside Her story, the shifting of Kanchi Matham 


to Kumbakoram etc. Were we not talking about Thrissur? How are 
the two connected? 


I was thinking why Swamigal particularly chose 
Kumbakoram when it was necessary to shift the Mutt to the banks 
of Kaveri. Very near to Thanjavür, Kavériruns as ‘Panchanadham’ 
with four branches. That is Thiruvaiyaru. It is a great kshethra 
which is called ‘Bhiloka Kailasam’. There are also several other 
great kshéthrds on the banks of Kaveri. There is Mayavaram which 
is exclusively for having ‘Kaveri Thulà snanam’. I was thinking 
why Kumbakonam was chosen specially when there are so many 
other kshéthras. Then the glories of Kumbakonam as a kshethra 
came to mind one after the other. When I was thinking like this it 
occurred to me ‘It appears that Kumbakonam is connected with 


the Avathara of Acharya. It appears that in the olden times their 
ancestors had connection with Kumbakonam'. 


I found several 
links for this and that is what I wanted to relate. 


Nambüdris call Thrissur as Sivapuram. If itis said in Tamil - 
Tamil was the original language of Malayalam - it will be 
'Sivapérür' . There is the pre 


à "es: fix "Thiru' for all holy kshethras. In 

Madras ioak Allikenr is ‘ Thiruy, allikeni' and ‘ Gein e ealed 

Thiruotriyur . In the Same manner if ‘Thiru’ is added to 
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‘Sivaperar’ it will become ‘Thirusivapérar’. *Thirusivaperür 
became ‘ Thirüchür . 

In Tamil Nadu also there is a place called ‘Sivapuram’. The 
Saivite saints, Appar and Sambandhar had sung in praise of the 
deities there. It is about three miles to the South-east of 


Kumbakonam. 
The reason why I talked about Kumbakonam comes here. 


If there is a very great holy place (Maha Kshéthra) the 
sannidhyam of that place spreads up to a radius of five ‘krosam’. A 
krosam is approximately two and a quarter miles. That is, the 
divine power of a Maha Kshethra will be spread for about ten to 
twelve miles around it. That is called the “Pancha Krosa' limit. 
Sivapuramis within the Pancha krosalimit of Kumbakoram. 


Do we not call the big cities as Greater Bombay, Greater 
Madras etc by including all the suburbs around them? If we 
consider the Pancha Krósa limit like that, Sivapuram will come 
within Greater Kumbakonam. If there is a Sivapuram within the 
Pancha Krosa limit of Kumbakornam, in Malayalam also near 
Kaladi there is a Sivapuram (Thrichur). There is enough evidence 
to show that those who went from the Tamil region to Malayalam 
and settled there gave the names of their own ancestral places to 
the places where they had settled. When we consider this it 
appears that the residents of Sivapuram near Kumbakonam who 
had gone to Malayalam gave the name Sivapuram to the place 
where they had settled both in Sanskrit and Tamil and the same 
name would have changed to Thirichur. 

It was in Thirichur that Acharya’s parents did “Bhajanam’, 
obtained boon from Iswara and got Iswara Himself as their son. 

The connection between Kumbakóram and Acharya does 
not end with this. I shall tell some other connection which is still 
closer. 
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Achàryà's father's name was Sivaguru. The direct meaning 
of Guru is “a great man’. It is for this reason that not only the 
person who gives upadésa is called a guru but the father also is 
called guru. Therefore it is appropriate that the name of the father 
of Siva Avathara was Sivaguru. The name of Acharya’s mother is 
also like this. Her name is ‘Aryamba’. Because our Acharya was a 
' Sréshta' in everything, he was ‘Aryar’. His ‘Amba’ that is ‘Amma’ 
(mother) was Aryamba. 


I shall now revert to Sivaguru. We do not hear of this name 
very much. Many names which are not found in the southern 
region are found in the North. But even there we do not hear of the 
name ‘Sivaguru’. It does not appear that anywhere in India this 
name is kept. Many people may be thinking that Sivaguru means 
only Acharya’s father. To that extent itis a rare name. But in Tamil 
Naduwe hear this name - Sivagurunathan Chettiar, Si vagurunatha 
Udayar, Sivaguru Pillai etc - around a particular place. That place 
is the same Sivapuram which is near Kumbakonam. It is only in 


Kumbakonam region there are people with the name Sivaguru. 
Why is this so? 


This is because in the Sivatemple in Sivapuram which is near 
Kumbakonam the name of the Lord is Sivagurunatha Swami. 
Swamimalai where Muruga became Siva’s Guru and gave Him 
upadeésa also comes within the pancha krosa of Kumbakonam. The 
father thought that He had given that ‘title’ to the son there and 
therefore has the name ‘Sivaguru’! He is Guru who is Siva. 
Swaminatha Swami is His son who was the Guru of Siva. But the 


Sivaguru who was a Malayali Brahmin was the father who had the 
Avatharas his son. 
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place where the Chozhia Brahmins of Sivapuram near 
Kumbakonam who were taken by Parasuramarhad settled? 


When that clan spread around Thirichur either Sivaguru’s 
father Vidhyadhirájar or some one before him should have settled 
down at Kaladi. Yet they had not forgotten their original place 
Sivapuram and Thirichur which became their native place. That is 
why Vidhyadhirajar gave the name of the Swami of Sivapuram, 
namely, Sivaguru to his son. Later when that Sivaguru wanted to 
do thapas -Bhajanam - he wentto Thirichur. 


Therefore it is a reasonable surmise that the ancestors of 
Achàryàbelonged to the region around Kumbakoriam. 


What greater pride can that place (Kumbakoriam) have than 
this? More than the glory that the ‘Amrutha Kumbham’ which was 
meant for srushti came there and remained, the greater glory is 
that Acharya belonged to the clan which had lived in that kshethra. 


It occurred to me that when Acharya’s Sri Matam had to be 
shifted from Kanchipuram to a second capital, Kumbakoram got 
the prize. It appears that the glory of Kumbakoóram is also one of 
the reasons for it. Just as Rama belonged to Sürya Vamsam (Solar 
Race) Acharya’s ancestors belonged to the Kumbakoram region. 


Kanchi started its connection with Acharya towards the 
close of his earthly sojourn; Kumbakonam had its connection 
when his life on this earth started. This is because Kanchi is the 
place where Acharya attained siddhi. Kumbakonam is the place 
which has within its region the original of the place where thapas 
was performed for taking his Avathar. It is Kumbakonam which 
gave the name to Acharya’s father. The original place of Acharya's 
ancestors is the Kumbakonam region. 


Aryamba : Kanchi Kamakshi 
Aryan : Ayyappan : 
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While the father’s name is connected with Kumbakonam, in 
a way the mother’s name is said to be connected with Kanchipuram. 
Like Sivaguruthe name Aryambais also a rare name. 


In Kérala, Aryankavuis on the way to Sabarimalai. It means 
itis the forest of Aryan. It is Sastha of Sabarimalai who is referred 
to as Aryan. If the same word is expressed respectfully in plural 
form it is Iyer or Ayyanar or Ayyanarappan. In Tamil Nadu Sastha 
is called Ayyanarappan. The present day research scholarrs say 
that Sastha is the Dravidian village deity. There are several 
examples like this to show how such researches on racial 
differences are based on wrong premises. 


Arya is the name of Ambal, Parasakthi who is 
Paraméswara’s consort. In Amaram the names given are ‘Uma, 
Kathyayani, Gauri’ followed by ‘Arya, Dakshayani, Saiva Girija’. 
In particular it appears that Ambal who is in the form of 
Thripurasundari with the bow, arrow, noose and goad is referred 
to as Arya. Kanchi Kamakshiis in this form. She is referred to as 
‘Kamakshi Maha Thripurasundari'. The same form is also called 
Lalithambikai. 

Dhurvasar had laid down the procedure for puja in Kanchi 
Kamakoshtam. He has written a sthothra of two hundred slokas 
about Her. It is called ‘Arya Dwisathi’ (Dwi - sathi means two - 
hundred). There is another excellent sthothra on Kamakshi. It is 
Panchasathi which consists of five hundred slokas written by 


Mukar. Therefore it is called ‘Maka Panchasathi’ . In that the first 
hundred slokas have the title ‘Arya Sathakam’ . 


tj Therefore it appears that one of the special names of Kānchi 
Kamasan had been given to Acharya’s mother. It sounds as if 
Ambal had come as the mother (Amma) with the name Aryamba. 


di ye à have seen that the name Aryamba is as appropriate to 
As arya s mother as the name Sivaguru is appropriate to his 
ather. 
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The Qualifications for the place of Avatharam 


The Naumbüdris who came in that clan observed the 
Vaidhika anushtanas and lived with achdara. In fact the entire 
Nambudri community lived like that. They were not affected by all 
that was happening on the other side of the mountain and lived a 
peaceful life following the old ways. 


It was not only in those days but even now when there is a 
cry ‘No Sasthram, no Sampradhayam’ it is only in Kerala there is 
Vaidhikam and Adhyayanam according to sasthras. It is only there 
that even now in many Nambudri homes, upanayanam is 
performed to the boys at the eighth year counted from pregnancy. 
Then they are sent for adhyayana according to their 'saka'. During 
the period of adhyayana the boys follow all the rules of 
Brahmacharyam including wearing just a loin cloth, holding a 
dandam in the hand and lying on deer skin. 

Till recent times among the Nambuüdris even those who went 
for English education had gone through Adhyayanam for a few 
years. 

When there is some extent of Vedha Adhyayana in Kerala 
even in this 20" century affected by the play of modern civilization 
we can imagine how it would have been 2500 years ago. 

That was why Parameswara chose that place for his Avathar. 
If He was to show to the world the ways of sasthra by doing 
Adhyayana, Gurukulavasam etc, He had to take Avatharin a place 
where these are being practiced. 

The Parents who had earned Punya 

Kaladi is near Alwaye railway station in Kerala. It is about 
thirty miles south east of Thrichur. 

The river that runs in Kaladi is also called Alway. It is also 
called Periyar. In Sanskrit it is called "Pürra nadhi’ or ‘Churia 
nadhi'. 
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Sivaguru was born in that village in a brahmin family with 
good achara, learning, wealth etc. He was the only son of 
Vidhyadhiraja. Appropriate to his name, Vidhyadhiraja was 
learned in all sasthra. 


Generally, people in Kérala are well-to-do. Every house will 
be in a big garden. They call it ‘Kavu’. Every house will be a kavu 
with big trees inside the compound. The limit of the kavuis called 
“Athruthi’. Within one athruthi all that is needed for the use of the 
house will be grown. There is no need to go out for anything. Rice 
which is the staple food is not grown within the kavu. But pepper 
which is grown inside is exchanged for rice. Otherwise plantain, 
coconut and other trees, pepper creepers and all vegetables grow 
inside. By preserving some of the vegetables like plantain and other 
roots and by other means, they can manage for months together 
even during monsoon without having to go out of the ‘kavu’. If 
they are comfortable like this within the house, they can engage 
themselves very well in adhyayana, anushtandetc. 


Sivaguru had married a noble lady by name Aryamba and 
was leading a comfortable life as a good Brahmin. People in that 
area say that he belonged to ‘Kaipalli Mana’ and his wife belonged 


to "Melpazhür mana’. On the way from Ernakulam to Kollam, 
Melpazhür manāis still there. 


The couple were greatly devoted to Iswara. Although they 
had all the comforts they did not have a child. Unless they were 


like this, the second petition could not have gone to Jswara for his 
taking Avathar. 


The Prayer at Thrichur : Greatness of the Place 


Both of them went to Thrichur and observed ‘Bhajanam’ 
praying to the Lord to bless them with a child. Thrichur is a great 
Siva kshethra with the name ‘ Vrushachalam' . Vrusham is the same 
as Rishabham. Nandi is of the form of mountain on one side and he 
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pu im] 


is in the temple with a huge form. Among the Siva temples in 
Kerala, the Trichur temple is the most famous. Itis at the center of 
the town with huge compounds in the midst of a ground. That 
ground must have been also a ‘kavu’ with many teak trees. Even 
now it has got the name ‘ Thekkangàdu . 


The people call the deity ‘Vadakkunnathar’ who is in the 
main sannidhi which they call ‘Sri K6vil’. Although in Kérala the 
temples are of the square form with one or two tiers this temple is 
round in shape. Within the temple there are also temples for 
Sankaranàráyariá and Rama. It is common in Kérala that sannidhis 
related to Vishriu are also located in Siva temples. The temples 
usually have a maridapam called ' Küthambalam' where dance and 
dramas on religious themes are performed. The Küthambalam in 
the Thrichur temple is very famous. 


When we talk of Thrichur one may recall to mind Thrichur 
Püram. In this festival, a number of decorated elephants on which 
deities are seated stand in two rows. But this festival is not 
connected to the deity ' Vrishachaleswarar'. Although the festival 
takes place adjacent to this temple, this deity does not take part in 
this. The Ambàls who are in different temples in the 
neighbourhood of Thrichur come on these elephants and take part 
in the festival. The elephants enter the Vrishachaléswarar temple, 
80 round the sannidhi and then come to the festival place. Only 
Sivarathri festival is celebrated as a grand festival. Even then 
Uthsava Mürthi does not go in procession outside the temple. 


. The priests who perform puja in the temple have to remain 
only inside the temple during the entire period oftheir term. They 
have to observe the Brahmacharya discipline and be inside the 
temple meditating. They can come out only after their term is over 
and somebody else has taken charge. This is how sannidhyam is 
well protected in Keralatemples. 
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There is something special in Thrichur temple in that all the 
time abhishékamis performed to the Mahalingam with pure cow’s 
ghee. Since this has been going on for thousands of years the 
Lingam cannot be seen but only a big rock of ghee can be seen. 
Even in hot summer or even when the lamps are burning near the 
ghee will not melt. It appears that the Lord who lives in the midst of 
snow in Himalayas wants to live immersed in ghee here. Another 


wonder is that despite so much ghee being there we cannot see any 
ant or fly. 


Kérala is known for Ayurvédha treatment. For preparing 
certain ayurvédhic drugs, old ghee which is called 'Purathana 
krutham' is required. Since in Thrichur temple ghee which is as old 


as even a thousand years is available the vaidhyas get the ghee from 
there. 


Sivaguru and Aryamba performed 'bhajanam' in such a 
kshethra. Bhajanai and bhakthi have the same root ‘Bhaj’ which 
means practicing devotion. Bhajanam means rendering service. 
Particularly it means that one goes to a holy place, remains there 
for one or two ‘mandalams’ (usually 40 days) and does japam, 
parayanam etc, bathing in the holy water etc with a particular wish 
to be fulfilled. They sleep inside the sannidhi itself wherever this is 
permitted in some temples. They get the command from the deity 
in their dream regarding fulfillment of their wishes. 


Granting of the Boon 


One night the Lord appeared in Sivaguru’s dream. He told 
him ‘I am granting the boon of a son to you’. But in order to test 
the maturity ofhis mind, He told him that He will give a choice and 
asked him ‘Do you want hundred sons or only one son? If they are 
hundred sons, they will live their full life. Butifitis one son, his life 
will end early. One more thing : The hundred sons will be all idiots. 


Ifitis one son, he will be highly intelligent and a Sarvajna. What do 
you want?’ 
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If the choice was between hundred sons with long life and 
one son with short life, there would not have been confusion in 
choosing. Who will choose one son with a short life? The Lord did 
not stop with that but also said the hundred sons will be idiots but 
one son will be highly intelligent and thus put him to test. 


Sivaguru told the Lord ‘I shall find out my wife’s views in this 
and then come back to you’. From this it will be seen that in those 
days men had given a high status to women. 


He informed his wife about what had happened. She said ‘I 
too had the same dream. I wanted to talk to you about it after you 
gotup’. 

Both of them considered the whole thing. When the Lord 
Himself appeared before them, granted the boon and said that He 
would do whatever they wanted they became very humble. They 
thought ‘probably it was wrong on our part to have approached 
Him seeking a boon for a son. As if that was not enough He is 
asking us to decide what kind of son we want’. They then told the 
Lord *Please do not subject us to this kind oftest. The Lord may do 
whatever He wants'. 


Once the Lord had decided to take Avathàr, how can there 
be a choice for them? Even then since the Lord wanted to show as 
if everything is being done in the way of the humans, He staged this 
drama. He spoke of the ‘condition’ and the ‘choice’ only to show 
to the world the unity between the husband and the wife and their 
devotion. 


When they said that He should do whatever He wanted, the 
Lord became happy and told them ‘I bless you with one son. I will 
myself take Avathar as your son. But I will be there only up to 8 
years'. Thus saying the God disappeared. 

When the couple heard that they have been granted the boon 
of a son and that too the Lord Himself was going to take Avathar as 
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the son they were very happy and were not concerned about the 
life of that son. They consoled themselves by saying ‘Let the Lord 


do whatever He wants’. They completed the bhajanam and 
returned to Kaladi. 


It used to be the practice to arrange for a feast on completion 
of a bhajanam. They also did it. When Aryamba took the food after 
all the Brahmins had taken food, a great théjas entered into her 


stomach. She became pregnant and the Avathara of Acharya took 
place. 


The Greatness of the Jayanthi 


The Avatharam took place in the ‘Nandana’ year, in the 
month of Vaisakam, in Suddha Panchami and Abhijit muhürtham. 
Vaikasi Suddha Panchami means the Panchami which falls in the 
fortnight of the waxing moon. Abhijit muhürtham means the 
midday. Itis a muhürtham which will give victory. The star on that 
day was Thiruvadhirai which has Paramasivaas its presiding deity. 
Like Ramachandramürthi, Acharya also took Avatharam at a time 
when five planets were in the exalted position. There is also a view 
that Acharya’s birth star is also '"Punarvasu' like that of Rama. We 


see that the Suddha Panchami of Vaikasi month coincides either 
with Thiruvadhiraior Punarvasu. 


There is nothing to equal the auspicious time of Sri Sankara 
Jayanthi. When I say this, one may think 'since presently he is 
dealing with Acharya’s life Story, does he talk in preise of 
Acharya? Or is it because of the fact that we all belong to 
Acharya's Sampradhayam? Or is it because heis having his name 


in the mutt and going round?’ In other words one may think that I 
say this because of personal affection. 


- 2 do m say that the Jayanthi is great for such reasons. There 
is neither imagination nor exaggeration nor mere Sthothram in 
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this. I say that Acharya’sJayanthi is greater than all others because 
it is in fact so. There are several auspicious days like Sivarathri, 
Gokulashtami, Sri Ramanavami, Narasimha Jayanthi, Sarasvathi 
Puja etc. All are great. Even then it is true that Sri Sankara Jayanthi 
is greater than all these. Let us see how. 


All other auspicious days which I mentioned above have 
been laid down by the Vedhas, Puramas and sasthras and are being 
observed for ages. This auspicious day (Sri Sankara Jayanthi) came 
after all of them. When it is so, how can it be said that it is greater 
than all the others? 


What for did this auspicious day come? It is only for 
rejuvenating the Vedhas, Purarias and the sasthras. Supposing this 
auspicious day (Sri Sankaravatharam) had not come? 


buddhism and other religions such as Sankya and Mimamsa 
which do not speak of Iswara bhakthi would have spread in a big 
way. If that had happened, who would be celebrating Sivarathri, 
Sri Ramanavami etc? All such auspicious days would have been 
wiped away by the anti- Véedhic religions. This auspicious day came 
only when all other auspicious days were more or less struggling 
like that. This auspicious day came, established the Vedhic way 
and gave a new life to all the other auspicious days. If even today 
we are celebrating Sivarathri, Sri Ramanavami, Gokulashtami and 
other auspicious days, it is because of Acharya Jayanthi. If this 
one Jayanthi were not there, all other Jayanthis would have 
disappeared. It is Sri Sankara Jayanthi which has protected all 
other Jayanthis and therefore that auspicious day is greater than all 
others. 


I have said that the word ‘Jaya’ combines with Acharya ina 
special way and sounds all over the world as ‘Jaya Jaya Sankara’. 
The greatness of this Jayanthi has also to be added to this. 
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Celebrate in a Grand Manner 


It is my desire that all people should understand this 
greatness and celebrate Acharya Jayanthi as a great festival. 
Probably because I am surviving with his name, I desire that his 
Jayanthi should be celebrated in a bigger way than other Jayanthis! 
If there is no Acharya Jayanthi where will Krishrà Jayanthi or 
Narasimha Jayanthi or Ramanavami be ? Will there be Ramayana 
or Gita? 


I am ambitious - I do not know whether it can be fulfilled or 
not - but I am telling you : Wherever Sankara Jayanthiis celebrated 
people should go there as an army and distribute prasad in a very 


big way. If keep on telling this, will it not be fulfilled at sometime 
or other? 


By our celebrating the Jayanthi there is nothing that we do to 
the Acharya. It is only for our own ‘sréyas’. We gain the purīya of 
thinking of him and the impurity of our mind will go. Is not 
gratitude particularly important for a human being? It is this 
quality that all people call an important characteristic of a human 
being. Therefore should we not celebrate the Jayanthi of Acharya 
in a big way when he has rejuvenated the Sanathana Dharma and 


made it possible for us to celebrate all other festivals and 
jayanthis? 


At present people have not been told sufficiently about the 
greatness of the jayanthi. That is why if itis celebrated individually 
by some one not even ten people collect there. When it is 
celebrated in the Mutt, there is a large gathering. The people are 


not to be blamed. It is our fault that we have not made them realize 
the importance of the jayanthi. 


In Vaishnava temples, there are idols for Azhwars; 


Ramanujar, Désika and other Achàryà's. Since Sri Vaishravás are 


devoted, to their religion they perform special püjas to the idols on 
the birthdays of the Acharya’s and arrange for decoration, 
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procession etc on a grand scale. Similarly since there are idols for 
the sixty three Nayanmars like Appar and Sundarar, there are 
festivals for them. Since Acharya’s Sampradhaya is neither 
Vaishnavam nor Saivam but it is Smartha Sampradhaya which 
accepts everything there is no idol for him in both the temples. Itis 
only in one or two temples where yanthras have been insalled by 
him or otherwise they have a special relationship with him there 
are idols for Acharya. 


Special Connection of Kanchi Region 


Itis only Kanchipuram which is an exception to this. It is not 
only here but in the entire Kanchi region there are idols for 
Acharya. In Kamakshi temple, there is a separate sannidhi where 
there is a big Mürthi. Also in the temples of Ekamréswarar, 
Vaikunta Perumal and Varadharaja, there are idols for Acharya. 
Particularly in Varadharaja temple on the way to the ‘Thayar 
sannidhi’ (Amman sannidhi) there is a pillar in which there is a 
carving of Vyasa with Acharya as his sishyá and Vyasa lifting up 
his single finger thus announcing ‘Adhvaitham only is the truth’. 
Apart from the bigger temples Acharya’s idol is also there in 
smaller places around Kanchipuram. (Here also Acharya has 
youthful appearance as Vyasa’s sishya). 

Since Acharya made Kamakshia ‘Soumya Mürthi' , installed 
Srichakra and did Kamakoti Pita Prathishta, he has been connected 
with Ambal in a special way. In accordance with this in certain 
idols Acharya is shown seated on a similar seat having the same 
mudras etc which the idols of ‘thapas’ Kamakshi have in some 
temples. 

Although it is the practice to think of Acharya along with his 
four important disciples, Padmapadhar and others, the books that 
Speak of his stay in Kanchi mention six different disciples. They 
also say that these six disciples after establishing the Shanmathas 
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came to Kanchipuram when Acharya was in his last years in the 
Mutt and reported to him. Consistent with this in the Acharya’s 
idol in Kamakshitemple in the ‘pitam’ instead of four disciples, the 
forms of six disciples are there. In the pujaroom of Sri Matam also 
there are three sishyáson either side ofthe idol. 


We find there are Acharya’s idols not only in Kanchi but in 
many places up to Madras. When generally Acharya does not find 
a place in temples but the idols are seen in many places around 
Kanchi, it appears that since he spent his last days in Kanchi and 
attained siddhi there, his memory is deeply engraved. 


But the truth is that Acharya’s idol is not there in temples. 
That is why there is no Jayanthi celebrated in many places and 
temples. The one through whom temple worship itself got a new 
life has no ‘Murthi’ and no festival. But because of the greatness of 
his ‘Athma Sakthi’, people think that Acharya means 
Sankaracharya only and praise him. It is our duty to improve the 
level of the celebration. 


His Murthi in physical form is only the Mutt which he 
established. No Vaishnava Acharya including Ramanuja has 
established any Mutt. Their Mürthis are in the temple. Therefore it 
is the Mutt which has to celebrate the Acharya Jayanthi with the 
pride and respectit deserves and infuse bhakthi in the people. 


Sankara Jayanthi in Kamakshi Temple 


Kanchi Kamakshi temple is connected with the Mutt. That 
temple is also connected with Acharya’slife story. Therefore there 
is idol for Acharya in that temple. There is a separate sannidhi, 
stone idol and also Uthsava Marthi. The stone idol is very big and 
no other Acharya Purushahas such a big idol. The idol has the full 
form of the strong and manly looking figures of those times. It is 


oe there that Sankara Jayanthi festival is also being celebrated 
well. 
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There are two ways of celebrating the Jayanthi. One is 
Gharbothsavam and the other is Janmothsavam. Gharbothsavamis 
commencing the festival before the Jayanthi day and ending it on 
the Jayanthi day as the ten-day festival. The ten days festival is in 
lieu of ten months ‘gharbhavasam’. Commencing the festival on 
the Jayanthi day and celebrating it on the ten following days and 
ending it on the day of 'Purtyahavachanam' is Janmothsavam. 


In places where Acharya Janaythi is celebrated as 
Gharbhostavam, the festival has to be commenced in Krishrnà 
Paksham. Thinking that the fortnight of the waning moon (Krishna 
paksha) is not so auspicious the festival is commenced four days 
later on Amavasya day and concluded on Panchami day. 


In Kanchi Kamakshi temple the Jayanthi is celebrated as 
Janmothsavam. The festival is commenced on the Jayanthi day and 
completed on the Pürrima day. This festival is being conducted by 
the temple itself and not by private donors. Inno other place, there 
is a festival like this for Acharya. 


In order to compensate for the griévance that festivals are 
not conducted for our Acharya as they are conducted for other 
Acharyà'sin several temples in Kanchipuramitis being celebrated 
on a grand scale. Every day the Uthsava Mürthi of Bhagavadpadha 
is taken in procession, brought to the Gayathri mandapam which is 
Ambal’s sannidhi and seated there and ten slokas are recited from 
Soundarya Lahari by the ‘archakas’ every day. Thus the hundred 
slokas are recited in ten days dedicated to Ambal. On the last day 
there is some difference: In the outer corridor there is a mandapam 
called ‘Sukravara Maridapam' . During festivals Ambalis taken to 
that maridapam and worship is done. On the tenth day of the Sri 
Sankara Jayanthi festival, Uthsava Marthi of Acharya and 
Kamakshiare kept together in the maridapam, the last ten slokas of 
Soundarya Lahari are recited. As Ambal's prasadam, sacred cloth 
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is offered to Acharya and the festival is completed. The festiva] 
should be conducted like this all over the world. 


Dedication of the Mind and Silent Meditation 


Let that take place in its own time. Now what we should do is 
that on the day of Acharya Jayanthi we should dedicate our mind to 
Acharya. Before celebrating festivals with money and physical 
effort, we have to do it first with the mind. Even when celebrating 
the festival in a big way with money and physical effort, the total 
dedication of the mind to him and surrender to him is the biggest 
puja. Since I say this it does not mean that external festival is not 
required. What I mean is that along with totally dedicated mind the 
external festival is to be celebrated. 


Now (This part appears in the Periyava’s upanyasam at 
Tiruchi on the day of Acharya Jayanthi in 1960) let us offer our 
mind exclusively to Acharya. More than talking about greatness of 
his Avathara etc, listening to them and feeling happy let us, as 
much as we can, offer our mind to Acharya. That indeed is great 


happiness. If we keep him in the mind and then see a little that 
itselfis great happiness. 


More than the thought of Bhagawadn, the thought of 
Bhagavadpadha gives greater peace. Bhagawan is the cause for all 
that is good and bad but he punishes us for what is bad. But 
Bhagavadpadha does only good however bad we may be. 


‘How to offer our mind to him? How to keep him in our mind 
without thinking of anything else?’ I shall give you a very easy 
way. The easy way is repeating within the mind ‘Hara Hara 
Sankara, Jaya Jaya Sankara’. Through that he will come into our 
mind. Jnanasambandharhas given the repetition of the ‘Hara Hara 
nama’ as the remedy for the ills of the world. Let us recite “Hara 
Hara nama’. Since he was a Dhigvijaya Sankaraletus also add ‘Jaya 
Jaya’. There is no need for any upanyasam or intellectual exercise. 
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Bhagavadhpadha who came as the ‘Padha’ of Sambu has 
himself said ‘Why are you indulging in useless debates and 
straining your throat? Are you not intelligent? You just think of 
the lotus feet of Sambu and enjoy the Paramanandam.’ 


‘Vrutha kanta kshopam vahasi tharasa tharkavachasa 
Padambhojam Sambhoh bhaja Parama soukyam vraja sudhih’ 


'Sudhih' - addressing as ‘You who are intelligent’ Acharya 
has given this upadésam. Therefore at this auspicious time there is 
no need for any upanyasam. If there is upanyasam, it gives rise to 
differing opinions. Therefore, let there be no upanyasam and for 
sometime let us repeat within our mind ‘Hara Hara Sankara, Jaya 
Jaya Sankara’. It should be within the mind and the sound should 
not come out. Even if Yoga, dhyana and samadhi are not possible, 
this japam is enough. Acharya will bestow his blessings for this 
itself. 


I have been often telling that all of you should involve 
yourself in the service of the mutt both with money and body. I 
have also said ‘You take leave for a week at least in a year and 
come to the mutt and render service; come to the mutt at least for 
one day in the week’. More than all that, today, just now, at least 
for five minutes if you control your mind and repeat within the 
mind ‘Hara Hara Sankara, Jaya Jaya Sankara’ that is great festival 
and that is great service to the mutt. For your own welfare, for the 
welfare of the mutt through you and for the mutt to take care of 
you - for all these, nothing more is required than japam. 


Without reciting with the mouth, all of you do mental japa of 
"Hara Hara Sankara, Jaya Jaya Sankara’ till say ‘Arohara’. 


(After Acharya spoke like this all the people did mental japa. 
Then he made all of them repeat ‘Arohara’ “Govinda Nama 
Sankirthanam’ and finally the gathering recited Govinda Govinda 
and Periyava concluded his upanyasam). 
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The Greatness of Namakaranam 


The Avathàram had taken place. The parents and all the 
people of the place were happy. In Sankara Vijayam it has been 
stated that all over the world several auspicious signs appeared and 
bad signs appeared for those who were preaching heretic religions 
and were against Vaidhikam. 


Sivaguru performed the samskàrà of Jathakarma which is 
done as soon as a child is born. On the eleventh day 
Puriyahavachanam was done and they wanted to do the 
Namakararam. 


All of us know that the father gave the name Sankararto the 
child. But why did he give that name? 


Was not the child born after the parents had prayed to 
Iswara and ISwara granted the boon? Therefore he gave Sankara 
‘nama’ whichis one ofthe several names of Iswarda. 


Iswarahas several names. Why should Sivaguru have chosen 
this particular name? 


Even when great people do not do something with deliberate 
application of mind, there will be some inner meanings for their 
action. Therefore, since Sambu who remains actionless has come 
as Samkara who engages in activity and does good to the world - 
‘Sankaram loka Sam-karam’ - the father, out of an inner urge, 
must have thought of giving that name. 


In giving a name to anything there are two types; one is 
called ‘Rudi’ and the other is called ‘Yogam’. Unless a thing has 
some name we cannot understand it. Such a name is called ‘Rudi’. 
Instead of that, naming it on the basis of its qualites or its function 


is called ‘Yogam’, also called ‘ Yovkikam' . In this the word can be 
split and meaning can be given. 
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But in the case of Acharya, the same Sankara becomes both 
‘Radi’ and ‘Yogam’. The father just gave a name but that name 
indicates all his quality. 


Saying that ‘the father just gave the name’ is not so correct. 
He gave it for a certain reason. It is not because Sam-karar does 
good. It is for a different reason . He chose such alphabets for the 
name which will indicate the month, the paksha and the thithi in 
which he was born. 


Katapayadhi Sankya 
To understand the technique of naming, it will be necessary 


to know the system by which numeral values are given to 
(Sanskrit) alphabets. This system is called Katapayadhi Sankya. 


In the olden days since there was no printing press or book, 
everything was memorized and each one was a walking library and 
for this it was found necessary to have everything in the form of 
slokas, not only matters relating to religion but also all arts and all 
sciences. In this a method had to be found to indicate the numerals 
in the sloka through alphabets. Therefore numeral values are given 
to different alphabets as indicated below : 





I shall now give an example to show how numerals and 
alphabets are co-related in a word. Let us take the word ‘Jaya’. 


‘Ja’ has the numerical value 8 (Table I) 
*Ya' has the numerical value 1 (Table IV) 
Therefore Jaya written in numerical form would be 81. 


But there is another rule that the numbers so arrived at 
should be placed in the reverse order. 


By reversing the order we get 18. 


When talking about how the seat should be arranged for 
dhyana, Bhagawan says in Gita: 


* Chailajina-kusoththram' (VI-11) 

Chailajina - ‘Chaila’ means cloth.’ 

ajinam means the skin that is the skin of deer or tiger. 
Kusam means the dharbha grass. 


If the sloka is understood in the order in which it is said it 
will mean that the cloth should be spread first on the floor, then 
the skin over it and the dharbha grass on the top. If it is arranged 
like this, the dharbha grass will prick and we cannot concentrate 
on meditation. Therefore the sloka has to be understood in the 
reverse order. The dharbha grass should be spread on the floor, 
the skin to be spread over it and the cloth to be spread on the top. 


Similarly the numeral order arrived at according to 
Katapayadhi Sankyahas to be reversed and read. 


There is also another rule that consonants appearing in the 
word have no numerical value. 


I have taken 18 as ex 


ample because it is the number of 
victory. i 
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The day of Siddhi according to Katapayadhi 


Before explaining the relationship of the Sankyay to the day 
of Acharya’s Avathara, I will first talk about the relationship of 
Katapayadhi with the auspicious day of Acharya’s siddhi. 


There is a book in which the days on which the Acharya’s of 
this mutt including Acharya attained siddhi are given in the serial 
order. It is called ‘Puriya Sloka Manjari’. In that the particulars of 
Pitadhipathis up to the 55" Pitadhipathi have been given - the 
name, his place, the place where he attained siddhi, the time when 
he attained siddhi etc, in the form of sloka. Later the Pitadhipathi 
who came after five or six Pitadhipathis wrote a supplement and in 
that he has given similar details of Acharya’s from the 56" to the 
60" in the form of slokas. 


The slokà in the original book ‘Punya Sloka Manjari’ about 
the day on which Achàryaattained siddhi is given below : 

‘Mahésamsath jathah madhuram upathishtadhvaya nayah 

Maha-moha-dwantha-prasamana ravih Shanmathaguruh 

Phalé swasmin swayushi saracharabhdhe (a)pisakaler 

Vililyé Rakthakshin yathivrusha sidhaikadhasi pare 

In the above sloka, the first half speaks of Acharya’s 
greatness - his having been born as an aspect of I$wara, having 
made Adhvaitha pleasantly acceptable by his Bashyam, 
establishing the six ways of worship (Shanmatham), shining as a 
Jnànasürya who removed the darkness of anjana. 


Itis in the second part, the reference to Sankya comes. 


In the last line, it is clearly stated that he attained siddhi in 
the year Rakthakshi, in the Vrushabha month that is Vaikasi and 
on the day of Suklapaksha Ekadasi. In the third line it has been 


clarified which Rakthakshiit is since the same year repeats once in 
Sixty years; it also says what his age was when he attained siddhi. 
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These two have been expressed in words related to Katapayadhi 
Sankya. In Saracharabhdhé ‘sa’ - ‘ra’ - ‘cha’ - ‘ra’ indicate the 
year in Kali ‘Sara’ means the arrow. ‘Chara’ means going. 


‘Sa’ has the numerical value 5. 

‘ra’ has the numerical value 2. 

‘cha’ has the numerical value 6. 

‘ra; (the last ‘ra’) has the numerical value 2. 


If the above numbers are arranged in order we get 5262. 
When this is reversed we get 2625. That means Acharya ended his 
Avathar on Vaikasi Suddha Ekadasiin the year Rakthakshi which 
came as the 2625" year after the birth of Kali. 


It appears that the practice of giving numerical values to 
alphabets is there in the Western countries also. They call it 


chronogram. For example, Roman letter I becomes 1, V becomes 
5, X becomes 10. 


We have seen that Acharya attained siddhi in the 2625" year 


of Kali. Kali was born in 3102 B.C. Therefore Kali 2625 
corresponds to 477 B.C. 


The words 'Phale swasmin swayushi' indicate his age at that 
time. In the word ‘Pale’ there is a pun. When the two letters ‘Pa’ - 


‘La’ indicate two numbers it would mean ‘at the age of that number 
inhis life’. 


"Vililye' - attained Laya which means that at that age he 
attained his real form which is Brahmam. 


"Phala' has also the name fruit. If a seed is sown it sprouts, 
becomes a plant, then a tree and in the end it gives the Phalam 
which is fruit. Therefore the other meaning is that he attained 
‘laya’ with his Athma which is the ultimate fruit. 


"Phale swasmin’ - fruit inbeing oneself. 
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He attained ‘laya’ with Parameswarà Swarüpam which is the 
ultimate Phala for all yajnas, charity, thapas, bhakthi, Jnànametc. 


Letus now see what Phala means in terms of numeral. 
*Pha' has the numerical value 2. 
‘la’ has the numerical value 3. 


If the two are written together it is 23. Reversing the order 
we get 32. 


We come to know that in his 32"! year Acharya ended his 
earthly sojourn and attained layam. 


The auspicious day of Avatharam 


Let us now return from the day of siddhi to the day of 
Avatharam. Siddhi was in 477 B.C. He was thirty two years of age 
at that time. Therefore Acharya’s Avatharam was in 509 B.C. 


According to our books the year of siddhi was ‘Rakthakshi’, 
the year of Avatharam was ‘Nandana’. 477 B.C. coincides with 
Rakthakshiand 509 B.C. coincides with Nandana. 


It is the practice in Kerala to name a child according to the 
Katapayadhi Sankya with reference to the month, paksha and the 
thithiin which the child is born. 

Acharya’s father and others wanted to name him according 
to this practice. He was born in Vaikasi thatis the second month. 
It was Sukla Paksha. Of the two pakshas, Sukla Paksha is the first. 
Acharya’s Avathara was in the first paksha. The thithi on that day 
was Panchami that is five. Therefore according to Katapayadhi 
Sankya it is 2-1-5. They thought of choosing the alphabet for the 
name according to 5-1-2 which is the reverse of 2-1-5. They also 
thought that it should be the name of a god which is usually given 
to people. Sankaràis the name selected on this basis. 

Second month, first paksha and fifth thithi. I said these 
numbers are to be written in reverse and the alphabets appropriate 
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to such numbers should be given as name. In Sankara, the second 
letter which is a consonant should be removed. In Katapayadhi 
Sankya there is no value for consonant. If this is done, the 
remaining alphabets are Sa - Ka - Ra. Sa denotes five, the panchami 
thithi. Ka denotes 1 which is the first paksha. Ra denotes two, 
which is the second month. 


Paraméswara had planned that he should take his Avathara 
at such a time and then only he will shine as ‘Loka Sankara’. 


As if to prove that Sankara Jayanthi is special among all the 
Jayanthis the Jayanthi itself begins with Sankara. 


Sankara Jayanthi : Jayanthi itselfis ‘Sankara’ . 


That which does good : Practical Evidence 


Because it was the Avathara of Paramasiva the name is Siva’s 
name, Sankara. To show that the day of His Avathàràis on Vaisaka 
Sukla Panchami it is Sankara. Because it gives the greatest peace 
‘Sam’ itis Sankara. Itis the highest peace that comes out of love. 


The gathering here is itself the direct evidence for what has 
been mentioned above as the third. How much peace all of you are 
enjoying! How much love is spread here! He is not there now. It is 
2500 years since he left the world. Still whenever we think of him 
we get supreme peace. There is gathering like this in a cinema 
theatre also. But is there peace or love there? No. It only creates 
lust and results in loss of peace. Lot of people gather for political 
meetings also but neither peace nor love is there. Here, inspite of 

all the commotion of the festival, we experience supreme peace. 
‘Sam karothithi Samkarah' He has the name Sankarar because he 
gives peace which is the greatest of all joy and happiness. The 
gathering here is proof of this. There is nothing greater than this. It 
is not there in money or status. As they go on increasing whatever 
peace is there will be lost. When we think of Acharya we get peace 
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at least for a second. But we have to think. That is why I am asking 
you to celebrate festivals in a much bigger manner than other 
festivals. 


The proper matching of Vasantha Ruthu and the 
month of Vaikasi 

Acharya’s Avathara took place in Vasantha Ruthu. He is the 
one who had said that like Vasantha Ruthu, Mahathmas do good to 
the world without expecting anything in return. He was also one 
like that. 


The month in which he was born is Vaisakam. Vaisakam 
means that which has no ‘sakai’ (branch). If it isa tree or a plant it 
has branches. It is the creeper which has no branch. 


Vaisakam has also the name ‘Madhava masam’. The month 
of Chaithra is ‘Madhu’. Vaisakam is Madhavam. Madhavi is the 
name of jasmine. Since the jasmine creeper is without branches the 
two names of that month are related to jasmine. Not only that, the 
word ‘Vasanthi’ is derived from ‘ Vasantham’ . Jasmine has also the 


name Vasanthi. 


It is very appropriate that the time of Acharya's Avathara is 
related to jasmine. Jasmine is extremely white in colour. It flowers 
in summer to give coolness. Acharya came as a Suddha Sathva 
Avathardalike a jasmine to give coolness in the heat of samsara. 


I shall say something more about the relationship with 
jasmine. When ‘Sri Mukham’ is given in the Mutt there will be the 
description of Acharya in the beginning. In the middle of the 
description, the following occurs. 

‘Anulitha sudharasa madhurya kamalasana kamini 
thammilla sampulla mallikha, malikha, 


nishyantha, makarantha, jari sowvasthika vak 4 es 
vijrumbananantha dhunthilitha manishimandalanam 
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The meaning is : ‘Sarasvathi Dévi the beloved of Brahma is 
seated on the lotus. She is wearing jasmine flowers in her 
decorated hair. Acharya gives out words which are like ‘amrutha 
Rasa’ by which he makes the community of scholarrs happy. The 
honey that flows out from the jasmine flowers on Sarasvathi’s head 
cannot equal his words’. 


In order that the world may come to know of Acharya’s 
“sarvajnathvam’ Sarasvathi Herself debated with him and lost the 
debate. Acharya installed Her in Sringéri as 'Saradhà Pitam’ so 
that Her sannidhyam remains there. Of the ten types of sanyasa 
order, he kept Her name for two sects - Bharathi and Sarasvathi. 
The sanyasis in Sringeri are ‘Bharathi’ sanyasi. Here in Kanchi 
Mutt they are 'Sarasvathi' sanyasi. Within the ‘Sarasvathi’ 
sanyasis there are two traditions - one is Ananda Sarasvathi and 
the other is Indra Sarasvathi. The tradition of this Mutt is that of 
Indra Sarasvathi. The name of the Sringeri Pitam is Saradhda Pitam. 
The name of our Mutt is Saradha Mutt. Sarasvathiis extremely fair 
like jasmine. Acharya’s words are more than the sweetness of the 
jasmine that Sarasvathi has on Her head! That is the greatness of 
the one who was born in the month of "Malligai' (Jasmine - 
Vaikasi). 

Srisailam : ‘Arjuna’ Kshéthrà 


Paraméswara is also connected with jasmine. He Himself is 
extremely white like jasmine. He has the name ' Mallikarjuna'. 
Srisailam is the kshethrá where He has that name. Acharya had a 
special attachment to Srisailam. In Sivananda Lahari he has made 
special reference to Srisailam and prayed. In the 50” and 51° 
slokas which are in the middle of the hundred slokas he has spoken 
of Srisaila Mallikarjuna. That he has mentioned Srisailam, a Siva 
kshethra, in Sivananda Lahari which is a bhakthi sthothra can be 
expected. But more special than this that he has referred to 
Srisailam in his “Yoga Tharavall’ which deals entirely with Yoga 
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and Jnana. He says ‘When will I sit immersed in samadhi with 
creepers winding themselves over me and birds having their nest in 
my ears and I will remain totally oblivious?’ In this he asks, ‘When 
will I sit in the cave on top of the Srisaila mountain?’ : "Srisaila 
sringa guhareshu'. 

In Srisaila, I$warà Himself is as jasmine. That jasmine 
creeper has spread over the ‘Arjuna’ tree. That is Mallikarjunam. 
Arjuriam is a kind of tree (In Tamil it is called ‘Marutha’). There 
are three kshéthras which have this tree as the 'sthala vruksha’. 
Srigailam which is in Andhra is one of them. That is 
Mallikarjunam. It is alongside Krishrà river which is called 
'Pathala Ganga’. What is in the middle is in Thiruvidaimarudur 
which is called ‘Madhyarjunam’ . It has the name Idaimarudur. It is 
in the Cholà region alongside the Cauvery. What is in the South is 
"Thiruppudaimarudür' . It is called Pudarjunam. It is in the 
southern Pandian region alongside the Thamirabharaniiriver. 


When it is said that a creeper spreads over a tree, what does 
it mean? Ambikai who is the Sakthi and who has taken refuge in 
Siva who is motionless ‘Sthariu’ does the creation. She is the 
intellectual power in us. That intellectual power should spread 
around Siva which is the ‘Athma thathva’. Thatis whatis indicated 
by the jasmine creeper spreading around the Arjunatree. Arjurnam 
means white. Sivathathvam which is very pure is also like that. 

Arjunà tree - Sivam, with jasmine creeper - Ambal. This is 
also said in another way - The flower in the jasmine creeper is 
Sivam and the bee that drinks the honey in the flower and remains 
enchanted is ‘Ambal’. The honeybee is called ‘bramaram’. In 
Srisailam Ambal is called ‘Bramarambha’ - who is swarming 
around the jasmine that is Iswara. 

Acharya has given a long sloka about this in Sivananda 
Lahari: 
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‘Sandhyaramba vijrumbitham sruthi sirasthanantharadhishtitham 
Sapréma bramara(a)bhirama masakruth sadhvasana sobhitham 
Bhogindra(a)bharanam samastha sumanah püjyam guaaàvishkrutham 
Seve Srigiri Mallikarjuna Mahdlingam Sivalingitham’ 

He has framed the sloka in such a manner that each phrase 


has two meanings. One will relate to Jasmine and the other to 
Iswara. 


‘Sandhyaramba vijrumbitham’ : When this refers to jasmine 
it means that which flowers around dusk. When it refers to Iswara 
it means that by dancing when the dusk sets in He shows Himself. 


‘Sruthi sirasthanantharadhishtitham’ : When it refers to the 
jasmine, it means “What is worn on the head and the ear. When it 


refers to Iswarait means ‘one who resides in the Upanishad which 
islikethe crown of Vedhas which is Sruthi. 


‘Sapréma bramara(a)bhiramam’. When it refers to the 
jasmine, it means 'the beauty getting increased by the bees which 
come with great liking.’ When it refers to Iswara it means ‘the one 
who shines due to Bramarambika who loves Him.’ 


"Asakruth sadhvasana sobhitham  : When it refers to jasmine 
it means ‘that which is always with good smell’. When it refers to 


Iswarait means ‘one who always gets His brightness by the smell of 


the puntya of sadhus' . The bhakthi of the sadhüsis like scent for the 
Lord! 


"Bhogindrá(a)bharanam' : When it refers to jasmine it means 
that which is worn as decoration by people who enjoy’. (Or) it can 
also be said that because of the smell of the jasmine, snakes come 


and surround it. When it refers to Iswara it means ‘One who is 


having excellent snakes as His ornament. ‘Bhogi means also 
snake. 
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'samastha sumanah püjyam' : With reference to jasmine, it 
means ‘considered as the best of all flowers’ . Referring to Iswarait 
means ‘one who is worshipped by all the Devas. ‘Sumana’ has both 
the meanings flower and Devas. 


‘Gunavishkrutham’ : When referring to jasmine, it means 
‘that which is joined together by a thread. ‘Guriam’ means a twine. 
Itis only when the loose flowers are arranged together in a thread , 
it will be beautiful. That is why ‘Gunavishkrutham’. When 
referring to Isward it means ‘one who shines because of His noble 
qualities. 

He concludes by saying 'Ibow to Srisaila Mallikarjuna who is 
like this and who is embraced by Siva, the Ambal.' 


‘Seve Srigiri Mallikarjuna Mahdlingam Sivalingitham’ 

Both jasmine flower and mango are plenty in Vasantha 
Vaisakam. Acharya was like pure jasmine and mango with jnana 
Rasa - the Adhvaitha Rasa. 


Determining Sri Sankara’s Period 

I have said ‘in the sloka referring to Acharya’s siddhi it was 
477 B.C. and on that basis his Avatharam was in 509 B.C. I said it 
on the basis of the slokain ‘Punya sloka Manjari’. 


It is not necessary that the year of his Avatharam should be 
inferred only from the year of his siddhi. There is another sloka 
which directly refers to the year of his Avathara. In the same book 
(Sushama) in which the siddhi sloka is given, the other sloka has 
also been given. It appears that it is in ‘Prachina Sankara Vijayam? 
which is considered to be the very old and which is not available 
how in its full form : 

‘Thishyé prayathyanala sévadhi bhana nethre 
Yo nandhané dhinamanau udhagathva bhaji 
Radhe (a)dhitheruduni nirgatham asthra lagne 
(a)pyáhüthavan Sivaguruh sa cha Sankarethi" 


In the last line it has been mentioned that ‘the name 
Sankaran was given to the child born on this day’. In the previous 
line, the word Radhé means ‘in the month of Vaisakam’. 
Adhithérudu - Adhithé : Udu means Punarvasu star which is the 
star of the Dévatha called ‘adhithi’. Valmikialso, while saying that 
Ramavatharam took place in Punarvasu, says ' Nakshathre adhithi 
Daivathye' . Asthra lagna means the Dhanur Lagnam. There is also 
a view that this is not correct but 'Anga Lagnam’ is correct. 
because in the month of Vaisakam, Dhanur Lagnam comes during 
night time. But Acharya was born during mid-day. At that time the 


lagna must be Katakam. That is what is called Anga Lagnam, they 
say. 


*Angam' indicates the number 4. 


Like Katapayadhi, there is also another type of calculation. 
Itis giving to the number a name which is best in a particular thing. 
Thus when the word ‘néthram’ or 'nayanam' is said, it will mean 
the number 2. The Brahmin has to worship three kinds of fires. 
Therefore if the name Agni is mentioned, it will mean number 3. 
Since there are six rithus, if the word ‘rithu’ is mentioined it will 
mean the number 6. Since there are 7 rishis (saptharishi) the word 
‘rishi’ will mean the number 7. Similarly the word ‘Vedham’ 
means 4. Since there are four branches in the army, the word 


'angam' (branch or part) means number 4. Therefore ‘Anga 
Lagnam' is the fourth which is Katakam. 


In the second line of the sloka, it has been said that the 
Avatharam took place in the year ‘Nandana’ when it was 
Utharayana. In the first line, the year of Kali in which the 
Avatharam took place is mentioned. The word ‘ thishye' means ‘iD 
Kaliyuga’ . "Thishyam' has also the meaning ‘Kali’. 


‘Thishyé prayathyanala sévadhi bhana nethre - 
Thishye prayathi' means ‘When Kali was progressing. 
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‘Anala sevadhi bhàra néthre' - This gives the information 
about the year according to the calculation I had mentioned a little 


earlier. 

Anala - means Agni which is number 3. 

sevadhi - means 'nidhi' - since the nidhi are nine in number 
(nava nidhi) nidhi means number 9. 

bhanam - means number 5 - Manmatha is having pancha 
bhanam. 


néthra - means number 2. 


Therefore ‘Anala sevadhi bharia néthra’ means 3 - 9 - 5 - 2. 
That is 3952. Just as in Katapayadhi Sankya here also this number 
has to be reversed. If that is done it will be 2593. That is the 
2593" year of Kali. Kali was born in 3102 B.C. Therefore Kali 
2593 willbe 3102 minus 2593 which is 509 B.C. 


Contrary view : (A.D. 788 - 820) : There are several views 
on Acharya’s period. Westernes who are called Orientalists and do 
research on matters pertaining to Eastern countries say that 
Acharya was born in 788 A.D., lived for 32 years and attained 
siddhi in A.D. 820. Many of our own people and scholarrs accept 
this view. In all the history books, Sankara’s period is given as 788 
- 820 A.D. and that is being read and believed. 


Between B.C. 509-477 which I have mentioned and A.D. 
788-820 there is a gap of approximately 1300 years. 

Even in our country there is a sloka which refers to 
Acharya’s Avatharam according to what the year of Avatharam 
will be A.D. 788. Europeans also have taken this as the base and 
then done their research and concluded that the period is A.D. 
788-820. 

In this sloka, the year of Kali has been mentioned by 
"Nidhinagebhavahyabdhe'. 
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Nidhi - means number 9 (Because of Navanidhi), 


Naga - means number 8 (because of eight ‘Nagas’ like 
Vasuki, Daksha etc.) Nagam also means elephant. Then also it 
means the number eight because of ‘ashta dhig gajam’. 


Ibha - also means elephant. Therefore itis number 8. 


Vahni - means Agni which is number 3. 


Therefore the phrase gives the number 9883. In the reverse 


order it is 3889. According to Christian era, it is 3889 minus 
3102 thatis 787 A.D. 


Ihave said that there is a belief on the basis of this sloka that 
Acharya’s year of Avatharamis 788 A.D. 


Ihave said 788. The reason why it is 7 87 is: 


English year commences in January. Indian year commences 
between mid-March and mid-April in the ‘Chandramana’ system 
and around mid-April if it is ‘Souramana’ system. This means that 
under either of these systems parts of two English years will 
overlap. Up to our Dhanur month it will be part of one English year 
and then up to the end of Phalgun it will be part of another English 
year. That is why for every Indian year we have to refer the English 
year by ‘from...... istos '. We refer to our Subhakrith year as 
1962-1963 (This partis from a conversation following Sivarathri 
- 1963). ThusKali 3889 must have been 787 A.D.to788 A.D. 


The Orientalists who assume the date as 788 A.D. on the 


basis of the slokaand also our people who accept their word as the 
highest truth give other reasons also. 


‘In Acharya’s books the names of certain persons or the 
philosophies of certain persons figure. Therefore Acharya should 
have come only after them. When we consider their period, 
Acharya’s period cannot at all be 509 B.C. to 477 B.C, say the 
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researchers. In this Buddha’s period comes very close toB.C. 509 
which sasthrajnas (experts in sasthras) say is the Acharya’s year of 
birth. Buddha becomes contemporary. ‘Buddha’s period is 
approximately 560 B.C. to 480 B.C. He lived 80 years,’ conclude 
the researchers and this is what has found place in all history 
books. This means that Acharya was born around the 50" year of 
Buddha and he too must have attained siddhi around the time of 
Buddha’s Nirvana. It was only after Buddha, thatis after the period 
of Sankara as determined by sasthrajnas buddhism spread under 
the patronage of several rulers and it was further spread by Asoka 
after 200 or 300 years. When this is so how will it be right to say 
that in Sankara’s period itself buddhism suffered decline? - this is 
the objection of the researchers. Sasthrajnas themselves accept 
that Kumarila Bhattar was born only after buddhism had spread 
over a long period and then he had refuted it and it was only later 
that Acharya refuted what remained. But after accepting this, to 
say that Acharya was Buddha’s contemporary, is not acceptable,’ 
they say. 


Acharya had met Kumarila Bhattar in the latter’s last days. 
Even if this is ignored as mere story Acharya, after fully 
understanding the philosophy of Kumarila Bhattar - 'Bhatta 
Matham' - had refuted it. Therefore, Acharydis the contemporary 
of Kumarila Bhattar or he belonged to a later period. Kumarila 
Bhattar has quoted from Kalidasa. 


Kalidasa as quoted by Kumarilar (conscience as authority): 
Kumarilar has gone deep into Jaimini's Mimamsa Suthra to decide 
what is the authority is for determining Dharma. He has examined 
Jaimini's ‘Thanthra Varthikam’ . This matter has been examined in 
Manu Smruthi itself and views have been expressed. Manu has 
said: 

‘Vedho (a)kilo Dharma Mülam smruthi sile cha thadhvidham 
Acharaschaiva sadhanam Athmanasthushtireva cha 
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Thus he mentions the authorities for Dharma one after the 
other. First is Vedha, then Dharma sasthra, then the action of men 
of right conduct and finally what our own mind feels is correct, 
The eyes are the authority for knowing a form and the ears for 
sabhdham. What can know Dharma? Can we find it through our 
senses? That is why Sruthiis the authority. ‘To know Dharmaand 
adharma you have to look into Vedhàs and act accordingly. If you 
do not find in the Védhas what you want then you have to go to 
Smruthi. If you cannot conclude on the basis of Sruthi and 
Smruthi, you have to find out what those of right conduct say or 
how they follow. Supposing they have not said anything about this 
then you have to keep your own mind as the umpire and see what it 
says. You have to form your opinion without personal likes and 
dislikes. It should be able to satisfy you without any feeling of 
guilt. You do it with the thought ‘since I do not find any other way, 
Iactlike this according to my own conscience,’ says Manu. 


When Kumarila Bhattar examines the authority of 
conscience as the last one he has quoted Kalidasain support. 


Kalidasa has talked about this through Dushyantha in 
Sakunthalam. Dushyanthà who was a kshathriya develops love for 
Sakunthalà who is brought up in Karva rishi’s asram as rishi 
kumari, the moment he sees her. He thinks : ‘Is it not wrong for a 
kshathriya to develop love for a Brahmin girl? ' It is in that context 
he says, ‘If the mind of people of right conduct develops love for 
somebody it cannot be opposed to Dharma. Now when there is 
love in my heart it must be according to Dharma’. The fact is that 
Sakunthala was born to Viswamithra (a kshathriya before he 
became a rishi) and Menaka. Therefore there was no viOlaion of 

sasthra in Dushyantha having fallen in love with Sakunthala. It is 
here Dushyantha says, ‘Sadham hi sandheha padheshu vasthushu 
pramanam - anthakararia - pravruththaya'. He says ‘When there is 


doubt whether this is correct or that is correct what the inner voice 
of people of right conduct Says is the authority’. 
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Kumarila Bhattar quotes Kalidasa to show that conscience 
also becomes an authority but as the last one. Therefore it is clear 
that he was after Kalidasa’s period. For the same reason, Acharya 
also should have been after Kalidasa’s period. According to 
Western researchers Kalidásá's period was later than 600 B.C. If 
he belonged to Vikramaditya’s period, Vikramaditya lived in 1“ 
Century B.C. Vikramaditya sakabdham commenced in 57 B.C. 
There is evidence to show that Kalidasalived during Chandragupta 
Vikramadityà's period which was 400 A.D or even later. In Megha 
Sandésam Kalidasa refers to the dhig - gaja as 'Dhingnàága' and has 
played a pun and ridiculed ‘Dhingnagar’ who started a branch of 
buddhism called ‘ Vaibhasikam’ . That Dhingnagar belonged to 600 
A.D. Therefore there is room for taking Kalidasa's period up to 
that. Therefore Acharya’s period is not what the Sasthrajnas say, 
namely, between 600 B.C. and 500 B.C. - This is what the 
researchers say. 


Principles of Buddhism in Acharya’s Bashyam 


Achàryàhas refuted the Vaibhasika principles of Dhingnagar 
in his Bashyam. There is another branch of buddhism called 
‘Soudhranthikam’ which has taken some of these principles and 
changed some. There is also a third branch called ' Yogachara' and 
‘Vijnanavadham’. This was formulated by Asankar and 
Vasubandhu who belonged to the 4" century A.D. Acharya has 
refuted this also. There is a fourth branch called ‘Madhyamikam’ 
or 'Sünyavàdham'. It was Nagarjuna who had contributed to its 
growth. It has been determined that he belonged to 2° century 
A.D. 


The question is asked ‘when Nagarjuna, Asankar and 


th 
Dhingnagar belong respectively to 2™ century A-D., i: sanay 
A.D. and 6* century A.D. and Sankara had critcised their 


principles how can Sankara’s period be in B.C. ? " 
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During Kanishka’s time buddhism split into two, namely, 
Mahayana and Hinayana. Padmapadhar who was Acharya’s direct 
Sishya has referred to Mahayana by name in his ‘Panchapadhika’ 
(the explanatory notes which he wrote for Acharya’s Süthra 
Bashyam) and refuted it. However much Kanishka’s period is 
taken backwards it cannot be included in a period before 1* 
century B.C. This is another reason given by them. 


References to A.D. in Acharya’s Sthothras 


Just as the researchers show internal evidence from 
Acharya’sbooks like his Bashyam they are showing some evidence 
from his devotional sthothràs also. It is usual for them to say that 
‘Acharya who followed the jnana Marga would not have made any 
bhakthi sthothrà at all and that whatever has been done by some 
others are being attributed to him.' Yet, when they want to 
demolish the majority view of sasthrajnas regarding Acharya’s 
period they say that whatever sthothra are supportive of their view 
had been made by Acharya. 


In Soundarya Lahari (Sloka 75) Acharya says ‘With great 
compassion you gave your milk to a ‘Dravida sisu’ and because of 
that he became foremost among the poets’. It was 
Jnanasambandhar to whom Ambal had suckled Her milk. There is 
firm evidence that Jnanasambandhar belongs to 7" century A.D. 
Mahéndra Varma who was the Pallava king in the beginning of the 
7* century A.D. had been converted from Jainism to the Vedhic 
religion by Appar Swami. Since Appar and Sambandhar had gone 
together to several holy places and sung in praise of the deities 
there, Sambandhar also belongs to the same period as Appar. 

Sambandhar also had converted a Pandian King from Jainism to 
Vedhic religion. He was Mara Varman Arikesari who ruled in 7" 
century A.D. Therefore Sambhandar also belongs to 7" Century 
A.D. Acharya who alludes to him in his sthothra must therefore 


508 


belong to the period later than that of Jnanasambandhar - This is 
what the researchers say. 


Narasimha Varma came to the throne after Mahendra 
Varma. A Brahmin by name Paranjothi who was his commander- 
in-chief, later became a devotee of Siva and came to be called 
‘Siruthonda Nayanar ’. To test his devotion, Iswardcameto him as 
a Bhairavar (devotee of Bhairava) and demanded from him food 
prepared with the meat of a young boy. He did not say ‘You make a 
meal out of your son’. He said ‘We only eat the food cooked with a 
boy who is the only son of a house. We eat only once in six 
months. Today is the day for me to take food.’ Siruthondar 
thought ‘Although this is a ‘ugra’ form since a Siva bhaktha has 
come all the way from the North and he has not taken food for the 
last six months, we will give our son. Why should we try to get 
another boy?’ Once he thought like this, he did not hesitate. The 
boy’s mother also did not hesitate. Both of them cut their only son 
who was five years of age, cooked and placed the food before the 
guest. They did not tell him that the boy who had been cooked was 
their son. 


Bairavar told them ‘We do not take food alone. Therefore 
call your son to sit along with me and eat.’ Siruthordar meditated 
on the Lord and thought ‘Your devotee has already sat for taking 
food. He wants the son to sit with him and eat. It is my duty to do 
what he wants. I will call my son. Itis your responsibility to ensure 
that his hunger is satisfied and he does not go away in anger.’ So 
Saying he called out his son by name. 

Immediately, the son came running. It was alla drama staged 


by the Lord. It became clear that the Lord wanted to show that 
Siruthondar’s devotion to Siva bhakthas was greater than his 


affection for his son. 
Acharya has made a sloka called ‘Bhujanga Prayatham'. In 
that every line has twelve alphabets. ‘Siva Bhujangam’ is one of the 
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sthothras in it. In that he says, ‘I do not know how to please you, Į 
am not capable of betraying others. But you bestow your blessings 
on one who betrayed his wife, one who betrayed his son and one 
who betrayed his father’. This is a kind of ‘Nindha sruth?’. (what 
looks like abuse is in fact a form of praise) : Kantha dhrohi, sudha 


dhrohi, pithru dhrohi - here three Nayanmars have been referred 
to. 


‘Kantha dhrohi' was a Nayanar called 'Iyarpagai Nayanar’. 
Iswara came as a devotee and asked him to give his wife and he 
readily gave her. Subsequently it also ended happily as in the story 


of Siruthondar. Except that Iyarpagai Nayanar was a merchant 
nothing is known about his period. 


Siruthondaris the ‘Sudha dhrohi'. He was the commander- 
in-chief of Narasimha Varmá's army when he invaded Vathapi in 
7" century A.D. and defeated the Chalukya king. Later, when 
Narasimha Varman came to know that he was a great Siva bhaktha 
he felt sorry that he was being involved in wars, sought his apology 
and retired him from service and sent him to his place giving him 


sufficient gifts. It was only after that he had a child and the rest of 
the story happened. 


Therefore, say the researchers, Acharya’s Avatharam could 
not have taken place before the later part of 7? century A.D. 


Pithru dhrohi refers to Chandikeswara. He was using pots 
and pots of milk in Siva puja for abhishekam. His father who was 
enraged at this went to kick the milk pot with his leg. Immediately 
Chandikeswarar cut off his leg. Paramasiva appeared and told him 
‘Hereafter I am your father’. Till then he had the name Vichara 
Sarma. Iswara gave him the name Chandikeswarar, made him the 
head of all his devotees and took off the garland which was on his 
head and put it on him. Chandikeswarar has become part of the 
family of Siva as one of the Panchamürthis. (The Panchamürthis 
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are : Siva, Ambikai, Vindyakar, Murugan and Chandikeswarar.) 
This story belongs to ages back. Therefore this cannot be a 
reference for an objection to Acharya’s period in 6? century B.C. 


The objection has been raised only on the basis of the story 
of Siruthondar. 


There are two more objections raised by the researchers on 
the basis oftwo other things. 


Note on Purna Varman : In Süthra Bashyam when Acharya 
says how impossible it is to show a relationship between what 
exists (sath) and what does not exist (asath), says ‘Before Parma 
Varman’s coronation, the son of a barren woman was the king.’ 
This is a metaphorical way of showing that the comparison 
between sath and asath is impossible. Who is the Parma Varman 
referred to by him? Researchers have tried to find out the period of 
Purria Varman so that they can establish that Acharya must have 
been either his contemporary or must have come later. They have 
found out two kings with the name Pürria Varman. 


It may be known that the culture of Bharath had spread in 
the Far East long before. In Java (which is called Yavakam) there 
was a king called Pürria Varmanin the 4" century A.D. There, his 
feet have been carved out on a huge rock in the manner of ‘ Vishru 
Padham’ . In the same rock, his edict is also inscribed. He has been 
described as being equal to Vishnu. 


But researchers do not consider this Parma Varman. Their 
argument is ‘Why would Acharya take the example of Purzia 
Varman of Java? He must have referred only to a king in our own 
country who is known to our scholarrs who can read his Suthra 
Bashyam’ . 

The other Parra Varman whom the researchers have found 
out belongs to our country. He had ruled in the western part af 
Magadh. Heun Tsang who had travelled in the first half of 7 
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century A.D. for 16 years has recorded that Parma Varman was 
ruling Magadh at that time. The researchers say ‘Therefore Parna 
Varman of Magadh must be the one to whom Acharya had 
referred. He wrote his Bashyam in Kasi and the western part of 
Magadh is close to Kasi. Gaya is very much connected with Kasi. It 
is found that a king called Sasankan who was an enemy of 
buddhism had cut the Bhodhi tree in Gaya and Parma Varman 
planted it again, nurtured it and made it grow. Therefore, we can 
take it that in his Bashyam Acharya has referred to this Parma 
Varman only'. In other words, they say that this is one more 
evidence that Acharya came after the 7" century A.D. 


Let us now consider the second king referred to by the 
researchers. 


Although when Acharya wrote his Bashyam and preached it 
there was no possibility of his having referred to a king of the Far 
Eastern region, since our Vedhicreligion and buddhism had spread 
there, our temples, Buddha vihàràs are there and there are idols 
for Agasthya, Buddha and Bhodisathvar, there are edicts 
describing them and therefore it is possible that in order to show 
the Indian influence there, reference to Acharya may be available’. 
The researchers have gone about making their research on the 
basis that even though Acharya would not have referred to 
anything connected with the Far East in his Bashyam, it cannot be 

said that people of those countries would not have referred to 
Acharya. 

In Cambodia, (called Kambhojam) a Sanskrit edict has been 
found out. That is the edict of a king of Cambodia called Indra 
Varman. Itis said therein that Indrā Varma’s Guru was Sivasoman 
and that Sivasoman ‘learnt Sasthras from Bhagawan Sankar’ : 

"Yenadhidhani sasthrani Bhagavadh - Sankarahvayath’. After that 
the greatness of that "Bhagavadh Sankara’ has been described and 
the sloka ends with that. It says that his lotus feet is being swarmed 
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by all the great scholarrs like bees. It means that the world of 
scholarrs bows at his feet : ‘Nichchesha suri murdhali malalidangri 
pankajath’. 

Researchers conclude that this ‘Bhagawan Sankarar’ must 
be Acharya. There was no one in Cambodia with that name who 
would have been considered worthy of worship by the community 
of scholarrs there; in India also there is no one other than Sri 
Sankara Bhagavadhpadha. Moreover in the colophon of his books 
it has been mentioned ‘Sankara Bhagavatha’. This (Bhagavadh 
Sankara) tallies with what is mentioned in the colophon, say the 
researchers. 


It has been concluded that Indra Varma’s period was the 
second half of 9" century A.D. His guru Sivasoman must have been 
about 30 or 40 years older than him. If he had been the direct 
disciple of Acharya and learnt all sasthras from him the view is 
very correct that Acharya’s period was 788 A.D. - 820 A.D, say 
the researchers. 


The Ulterior Motive of the Westerners and 
Their Ridicule 

Westerners show such reasons on the basis of which they 
conclude the period of Acharya and ridicule our calculation. 


They ridicule us like this : ‘They think that old is gold and it 
is their practice to praise all that is old. They have a superstition 
that as we keep going backwards in time to the ancient times, think 
that things are great, have more divinity, greater authority for 
what is said etc. Therefore long before - lakhs and crores of years 
of ago when human life could not have come up on the earth - they 
put out stories that there was Manu and Mandhatha, talk of Krutha 
Yugam of nearly 18 lakh years (1728000), Threthā yugam was 
three fourths of it (1296000), Dwapara yugam half of it (864000) 
and Kali one fourth of it (432000), we fabricate stories about the 
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kings starting from Krutha Yugam, their descendents etc and givea 
long list of such names. Tehy also say that in those times, kings had 
lived for several hundred and even several thousand years and 
ruled. We do not stop with saying that Kruthayugam commenced 
43 lakh years back but say bundles of lies about several cycles of 
Chathur yuga, Manvanthram, Kalpam etc which go crores of years 

backwards. Like this only they talk of Acharya’s period (509 B.C. 

- 477 B.C.) whichis wrong’ - This is how they ridicule us. 


Here we are not concerned with Threthà yugam. Since we 
say that Acharya took his Avatharam about 2600 years after Kali 
was born, we need not quarrel about the old yugas and 


manvanthras. When I say this it does not mean that we do not have 
a point on this also. 


The civilization of the westerners began only a few thousand 
years back. That also progressed only after Christ who came about 
two thousand years back. The English and the Germans who are 
now on top of modern civilization settled down in England, 
Germany and other places and organized their society. It is only 
after that their languages also took shape. 


Iam not saying this to put them down. It is mean to put down 
anybody. It is also mean to blow one's own trumpet, it is ego. But 
when they attack us and ridicule us we have to see why they do so. 
Of course, we have to praise them for the way in which within 
1500 years they have made wonderful progress in literature, 
governance, trade, science, hygiene and everything else. We have 
also to praise the manner in which they go deep into any matter 
and do research. It is they who found out many of our sasthras 
which were all getting decayed in palm leaves, brought out books 
with indexing etc and preserved them and given them to us. For 
this we are highly indebted to them. There are lots of things like 
hard work, punctuality etc which we have to learn from them. At 
the same time, we cannotbut point out some of their wrong views. 
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Particuarly, when they come to attack us we are in the defensive 
instead of being in the offensive. 


The basic fault in what the Orientalists say is psychological. 
In addition to that there is also some ulterior motive. 


However much it may be claimed that the research is 
scientific and that it is absolutely impartial, psychological 
attachments do not leave human beings. In our own country we see 
this. This kind of attachment did not spare even the Orientalists 
who set about on ‘scientific research’. They are not able to digest 
the fact that although today they have the upper hand, in olden 
times when they did not know what civilization was India was 
shining with great culture. 


They thought that the present Hindu society which they saw 
has much that is wanting in it. Their modern scientific knowledge 
is not here; these people have to learn from them. Instead of being 
concerned with health, people here were living in unclean 
surroundings and die at a young age due to diseases. The equality 
which they have is not here and they cannot understand the several 
jathi and sub-sects they have and a whole lot of people classified as 
‘panchamas’. The fact that those among us who have progressed in 
education, health etc, irrespective of jathi, follow the sasthras and 
other activities which are not acceptable to them is not to their 
liking. 

Seeing all this they branded the whole country backward and 
said ‘We will improve your knowledge and we will give you 
progress like ours’. 

When modern science developed very fast in their countries, 
our country was under Muslim rule and we not only did not make 
any progress but we forgot even the old sciences. Now our people 
are wonderstruck by their achievements in science. Because of this 
we bow to them and began to accept whatever they say. 
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Their sense of prestige does not allow them to accept that 
centuries back the same Hindus who are now falling at their feet 
and looking to them for guindance had progressed in every sphere 
and were like beacon light to the whole world. 


Not only that. Ishall now come to what I called their ulterior 
motive. Accepting our ancient culture came in the way of the 
secret plan they had just as keeping a sword hidden in a cover. 
Their goal was not merely political - bringing us under their rule. 
Their secret desire was to turn the entire society to their religion. 
We refer to many of them as those who helped us in retrieving our 
old sasthras and helping us. If we see the life story of even such 
people and their correspondence etc we will be shocked. It will be 
seen that they had a plan that they would appear friendly to 
Hindus, make them lose respect for their own religion and draw 
them to their religion. What the missionaries openly did was less. 
In Victoria's proclamation, it was said ‘Every one has religious 
freedom. We will not interfere in matters relating to Hindu 

sasthras.' Of course, they have to be cautious when they have to 
rule crores of people from 6000 miles away. Therefore outwardly 
they showed themselves to be straightforward and did many things 
to draw the Hindus to their religion. They acted with the thought 
"It does not matter even if they do not embrace our religion. It is 
enough if they are made to give up their religion. In other words, 


they made efforts in several ways to make the Hindus lose respect 
-for their own religion. 


Ihave said that, in the olden days, India had progressed in all 
the spheres. That is true. India had progressed particularly in 
spirituality, religious sasthras and observances of religious 
practices. Here in all aspects of life, culture etc religion had taken 
deep roots. Things were so designed by the rishis and great meD 
that everything led to spiritual growth. Thus when Hindu 
civilization alone survived when several ancient civilizations had 
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perished and the religious feeling was the center of everything here 
if a new religion is to be brought in, it required a lot of cunning. 


One of them (there are many others) is the race distinction 
they made of people who were the children of one mother as Arya- 
Dravida. But let us not go into all that now. But we will only 
consider the aspects that are necessary for our discussion. In the 
name of history and culture, it was their effort to bring our ancient 
period as near as possible to the Christian era. I said that there is a 
great psychological satisfaction about our civilization being 
ancient. They thought that they should deprive the Hindus of this 
satisfaction. For implementing their plan in action what came to 
them handy was Buddhism. 


They saw that Buddhism had spread as a big religion next 
only to Christianity in Far Eastern countries up to Japan but it had 
no place in the country of its birth. At the same time, they saw that 
Hindus had a great respect for Buddha’s compassion and sacrifice 
and that they have also included him in the Avatharam. They 
planned that this can be made use of to destroy the attachment of 
the Hindus to their religion. Their idea was that instead of showing 
them Christ with whom they were not familiar they would show 
Buddha and through him cause the decline of our attachment to 
Sasthras. They thought ‘In any case there is no institutional 
arrangement in buddhism to convert them to buddhism. Therefore 
by our raising Buddha to a high status they will not go and join that 
religion. This suits us. The very person whom they call their 
Avathar had opposed the Védhic rituals, Varna Dharma etc and if 
these are pointed out to the Hindus we can ensure the decline of 
their religious feelings. Instead of showing that civilization in India 
grew in a big way after the Christian era, we can show that Indian 
history itself had its beginning only with Buddha. We should show 
that the first great person who is important for the culture of this 
country is Buddha. Rama, Krishna and others were only heroes in 
stories. It cannot be said that they were historical figures. Only 
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Buddha was a historical figure. We can also show that whether it is 
Adhvaitha or the doctrine of Maya they came from buddhism: if it 
is Vishnuin the reclining posture that has come from the sculpture 
of Buddha’s Maha Parinirvaria. Thus we will show that whatever is 
there came from Buddhism. ' 


It is with such thoughts that they wrote history books. 
‘ Vedhàs which Hindus consider to be eternal came into being only 
about a thousand or thousand five hundred years before Buddha. It 
is also wrong to say that Védhas are the foundation for Hindu 
civilization. Centuries before that there was the Harappa 
civilization. Possibly, it was Dravidian civilization. After driving 
away those people but taking many things from their civilization, 


they made the Vedhic civilisation’ - this is how they started writing 
history. 


Since our children are taught this history at their very young 
age it makes strong impression on them and they believe that it is 
the truth. Even after they grow up that belief does not leave them. 
Since the view has been spread that all our sasthras are 
incompatible with intelligent thinking and are superstitions we do 
not believe in the historical facts given in them. In our Puràriás 
detailed information regarding the dynasties is given including how 
many years each one lasted. But these are rejected as imagination. 
Since the sasthrajnas who believe them are described as either 
superstitious or fools and this description has gone into the minds 

of the younger generation, they do not listen to whatever is told 
but insist ‘what our professors and doctors say is the authority’. 
This is also a superstition. ‘On what basis do we researchers say 
that the Puranas are wrong? How and with what have they 
determined the various periods? Is there no authority to contest 
it?’ - The younger generation does not think on these lines. They 


accept whatever is said by the modern educationists and reject the 
views of olden times. 
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Our calculation in Kaliyugam : As already mentioned let us 
leave aside the previous yugas. Detailed information has been given 
in the Puranas about the royal dynasties in Kaliyugam. Each king 
has been mentioned by name and it is also mentioned for how 
many years they lived and all these have been given in an order. 
There is nothing in it which is unbelievable. 


In this vast land, when there was not sufficient transport 
facility, it is possible that what was written in one region about 
another region may not be very correct and there could be 
mistakes. Therefore, there would be contradicting information in 
the books. But if all of them are taken together and a deep 
comparative study is made we can come to a unanimous 
conclusion. There is no patience for doing it. What can be done 
when the belief in basic truths has itself been lost? 


Every day we do ‘Sankalpam’ when commencing any ritual. 
We cannot say when this started. This is so old and it is done all 
over the country in the same manner. In that starting from 
Brahma’s age, we come to Kaliyugam, then the present year, 
month and upto the thithi. We have been repeating this by adding 
each day. In this the present year (1963) is 5064 according to 
Kaliyugam and this is what is said from Kashmir to Kanyakumari 
without any difference. If some one says that he will not believe it, 
what can be done? Regarding Acharya’s period, it has been said in 
Sivarahasya Ithihasam : ‘Sahasra dwiyath - param’. This means 
‘after 2000 years of Kali’. But this ‘after’ has not been indicated as 
a particular year. In any case it means that Avatharam was before 
3000 years of Kali. 


In Bhavishyoththara Puranam it is said ‘Kalyadhav 
dhwisahasranthe’. This means towards the end of the second 
thousand of Kali. 

On the basis of several other Puranas, (Sankara) Mutt books 
- Guruparampara - edicts etc and other evidence and on 
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information passed on from generation to generation we are of the 
view that Acharya’s period was from Kali 2593 to Kali 2625, 
Since this is 600 years before and after in the second 2000 years 
of Kali, Bhavishyoththara Puranam must have said ‘towards the 
end’. Kali 2593 - 2625 corresponds to 509 B.C. - 477 B.C. 


Authority from our history : In Puràáras the period of our 
royal dynasties have been given. In addition to that about one 
thousand years back, Kalhanar, a poet belonging to the Kashmir 
royal dynasty, examined the matter deeply, collated all the 
information that has come from generation to generation and has 
written a book ‘Raja Tharangini’. (When it is said that something 
came from generation to generation through hearing and word of 
mouth, immediately it should not be rejected as story. If we think 
whether all these facts would have been passed on without any 
basis and then compare them with other supporting evidence, then 
we will find there will be much in them to be accepted). If there is a 
king there will be wars with other kings, matrimonial alliances etc. 
Therefore when talking about the dynasties of Kashmir the 
Tharangini talks about other kings also who were in the other parts 


of India at various times. In many places what is said in Tharangini 
matches with the Puranas. 


There isa ‘chronicle of Nepal’ in which information has been 
given about rulers from the ancient times and their periods. Pundit 
Bhagawan Lal Indraji obtained the book from a Buddha bikshu and 
has published it. The names of kings and their periods are given in 
it from the time of Mahabharatha. From that also we can know the 
periods of those of our historical figures. Surprisingly, this tallies 
with the information that we get from Puranas and other sources. 


There is a book ‘Mahavamsam’ in Sri Lanka. It must be at 
least 1500 years old. It gives information about the history of 
buddhism in that country. Researchers have the practice of 
showing that the reliability of buddhist books is more than Hindu 
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books. Therefore they also say that to a large extent Mahavamsam 
can be accepted. 


Mahavamsam speaks about the royal dynasties because 
religion had either grown with the support of the kings or declined 
in the absence of their support. In olden times, it was due to India 
that Lanka’s religion, culture, political life etc developed, then 
fights and friendship. In this way both the countries are closely 
related. Therefore details of the periods of our people are also 
found in this book. 


If we compare the Puranas, Raja Tharangini of Kashmir 
which is in the extreme North, the chronicle of Nepal, Lanka’s 
Mahavamsam and find out where all they converge in their 
opinion, we can at least accept those. There are in fact many like 
this. 

The central question : Who is the Sandracottus mentioned 
by Megasthanes? : Let us keep aside the fact that Europeans had 
deliberately put forward our historical periods to deprive us of our 
ancient glory. It is true that it is not correct to blame all of them. It 
is not fair to say that all of them acted with prejudice. But it is 
possible that without their knowing and without any ulterior 
motive, they would have accepted as correct something which had 
no basis and on that basis they would have determined the period. I 
shall talk about one such thing. 


They are having a particular date which they consider as a 
definite and indisputable date in ancient history. They keep that 
date as the basis and they have determined the period before that 
or after that. In a way, that is the key for ancient history. What is 
that? 

Alexander’s commander-in-chief Selucas Niketar who came 
to power in Greece after Alexander invaded India. But he got 
defeated at the hands of the emperor of Magadh who was ruling 
from Pataliputhra. They entered into a peace treaty. It is said they 
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also had matrimonial alliance. Later, Selucus sent Magasthanes as 
the Ambassador to Pataliputhra. Magasthanes has written about all 
that he had seen and heard in India. That is the first authentic 
document about our history which the Englishmen got. Therefore 
itis adocument which can be fully trusted. 


They definitely know that Alexander, Selucas Niketar and 
Magasthanes belonged to the 4" century B.C. Therefore they have 
taken that the king of Pataliputhra to whom Magasthanes has 
referred also belonged to that period. Who was that king? It was 
Sandracottus referred to by Magasthanes. 


Europeans have assumed that this Sandracottus was 
Chandragupta who founded the Mauryan dynasty and became an 
emperor and on this basis they have determined the old historical 
periods. They have concluded that Chandragupta Maurya 
belonged to the first half of 4? century B.C. as a contemporary of 
Selucas Niketar about whose period they were definite. 


On that basis they have decided the periods of those of the 
Nanda dynasty, the Aisunaga dynasty which ruled still earlier, his 
son Bindusaran who came in the Mauryan dynasty, his grandson 


Asoka and others and then of those of the Sunga dynasty which 
came after the Mauryas. 


The question is whether this is correct. This is a big question. 


Megasthanes has mentioned only ‘Sandracottus’ that is 
"Chandragupta', not as Chandragupta Maurya. He has not said to 
what dynasty he belonged. He has also not said that the Nanda 
dynasty was ruling before him or that his son was Bindusara. He 


refers to Pataliputhra as ‘Polibothra’ and says that he ruled from 
there and that his country was glorious. 


Therefore the question arises. Why cannot Sandracottus 
referred to by Megasthanes be Chandragupta of Gupta dynasty and 
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not Chandragupta of Mauryan dynasty? Gupta dynasty also had 
Pataliputhra as the capital. In that there were two Chandraguptas. 
The second of them was the famour Chandragupta Vikramadithan. 
Why could Megasthanes not have been during the rule of one of 
these Chandraguptas? 


If we examine the Puranas, Raja Tharanginithe chronicle of 
Nepal etc and calculate the periods of the dynasties which ruled 
Magadh, we find that the statement that Chandragupta Maurya 
was during the period of Megasthanes that is 4^ century B.C. does 
not work out correctly. From the details we get in these, the period 
of Maurya Chandragupta was 1500 B.C. There is a difference of 
1200 years between this calculation and 300 B.C. given by 
Orientalists as the period when he came to power. There is a 
difference of 1300 years between what we say and what they say 
regarding Acharya. 

In Vishnu Purana in one place it is said that 1500 years after 
Parikshit who came to power at the beginning of Kali, Nandan 
(Mahapadmanandan, who was the chief of Magadh before 
Chandragupta Maurya) came to the throne. That is Nandan came 
to the throne in 1600 B.C. If it is said that the next one was 
Chandragupta, is it not close to what has been said earlier, when 
we are calculating events of 3500 years back? 

From what we know from different sources it cannot be said 
with definiteness that Chandragupta referred to by Megasthanes 
was Maurya Chandragupta. 

It appears that there is room for taking that Sandracottus 
could have been one of these two Chandraguptas of the Gupta 
dynasty. 

According to researchers the period of Chandragupta 


Maurya was the beginning of 400 B.C.; the first of the 
Chandragupta of the Gupta dynasty belongs to the first part of 400 
A.D; the second Chandragupta was from the later part ofthe same 
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century and up to the earlier part of the 5" century A.D. This 
means that there is a gap of 700 years between the two. 


Since even in this gap of 800 years the period of several 
people could be earlier or later, this 800 could be 1000 or even 
more. 


Therefore, if it is accepted that the Chandragupta referred to 
by Megasthanes was the Chandragupta of the Gupta dynasty all our 
historical events will be pushed back by nearly 1000 years. It will 
be proved that our people are not just claiming the ancient glory 


but there was in fact civilized society in our country from ancient 
times. 


We need not have to fight with the Europeans. What Sir 
William Jones, Wilson and others said that Megasthanes has 
referred to one Chandragupta has helped us to do further research. 
Therefore we should express gratitude to them. What is important 
is that we should not become fools to believe whatever they say 
further without questioning them. We have to think ‘foreigners are 


talking about our country, are they saying things correctly or with 
the right object?’ 


It may be asked ‘the Chinese pilgrim Fa Hian came during the 
period of Chandragupta Vikramaditya of the Gupta dynasty and 
has left his memoirs. Therefore Chandragupta Vikramaditya must 
belong to the period 4^ Century A.D. to 5" Century A.D. How can 
his period be put back to B.C?’ It is true that Fa Hian came in that 
period of A.D. and spent six years traveling to the buddhist holy 
places and collected literature pertaining to buddhism. But he has 
not made any mention of any king of that time. He was interested 
only in matters related to buddhism and in the course of dealing 
with them he has also referred to the social life of that time. So it is 

on the basis of Fa Hian's visit that historians say that Chandragupta 
of the Gupta dynasty was the ruler at that time. There is no basis to 
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assert that at the time of Fa Hian’s visit the ruler was Chandragupta 
of the Gupta dynasty. 


I have not done full research into this matter. Neither do I 
have the qualification in History to do such research. Therefore 
scholarrs of History should examine this minutely. Kota 
Venkatachalam of Vijayawada has done deep research into this and 
has established that Sandracottus was a ruler of the Gupta dynasty 
and nota Maurya. (Later Kota Venkatachalam became a san asi of 
the Adhvaitha order). K.G. Natesa Sastriof the ayurvedhic college, 
Mylapore has also made research and come to the same 
conclusion. 


Some others have conducted research into Puranas, Raja 
Tharangini etc and given details about many incidents mentioned 
in history books having occurred several centuries before the 
periods mentioned in the books. 


It is my surmise that Samudra Gupta who was the son of 
Chandragupta I and the father of Chandragupta II was perhaps that 
Sandracottus. The first alphabet in the name of Chandragupta is 
‘Cha’. In the name Sandracottus mentioned by Megasthanes the 
first alphabet is ‘Sa’. Samudra Gupta starts with ‘Sa’. In the 
languages of the West like Greek, there is clear difference between 
‘Cha’ and ‘Sa’. Would Megasthanes have wrongly got the vezy first 
alphabet of a name? The Greeks of Alexander's period have said 
that one *Xandrames' was the ruler of Pataliputhra. Although it 
cannot be definitely said who that ruler was researchers say that 
**Xandra' here (not Sandra but Xandra) refers only to ‘Chandra’. 
But Megasthanes says ‘Sandra’. 


Megasthanes wrote his memoirs not after studying books but 
on the basis of what he had heard from people during his 
interaction with them. Often it happens that a combination of a 
consonant and a vowel sounds as a consonant during conversation: 
In the conversational language of our own people 'Samudra' must 
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have sounded as 'Samdra'. It is possible to think that what 
Megasthanes heard as “Samdra’ from our people became ‘Sandra’ 
and he wrote as 'Sandracottus'. 


Overall, if events are thrown back by a thousand years or 
more how can the view that Acharya’s period was 8" Century A.D. 
alone be correct? That also would get thrown back by one 
thousand years. The period of Buddha also will be put back by one 
thousand years before 6" Century B.C. which the Westerners have 
determined. That would mean that even if Acharya’s period was 
6" to 5* Century B.C. he could not have been Buddha’s 
contemporary and his Avathar would have taken place only several 
centuries after buddhism had taken roots. 


According to our calculations based on Purárás, Mauryan 
dynasty started in 1500 B.C. From Mathsya Purariam it is seen 
that BimbiSara had ruled for 300 years: before 1500 B.C. 
BimbiSara's son was Ajathsathru, then there were three rulers 
after him, then Maha Padma Nandan and then the Mauryan 
dynasty. The period of each of the rulers is given and in that it is 
said that BimbiSara was 300 years before Chandragupta Maurya. 
Thatis his period was 1800 to 1700 B.C. Buddha also belonged to 
that period. Kota Venkatachalam and others have also confirmed 
this on the basis of other indigenous sources. It would therefore 


mean that Acharya’s Avatharam was in 509 B.C. long after 
Buddha. 


According to those who say that Acharya’s period was 7 88- 
820 A.D. he had come 350 to 400 years after the period of the 
Guptas namely 4" to 5" century A.D. During the intervening 
period the Gupta empire had come to an end and several other 
kings had ruled and it was also 100 years after even Harsha's rule 
had ended. From ‘Harsha Charithram’ written by the great poet, 
Banar, itis seen that Harsha had ruled from the beginning of the 7” 
Century A. D. for more than 40 years. Even if one does not want to 
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rely on Baria for determining the period of Harsha, Hieun Tsang’ s 
records are there. From that also it is confirmed that Harsha’s 
period was the first half of 7" Century A.D. It can be said that 
there is no justification to take backwards by 1000 years events 
that took place after Harsha. It can also be said ‘You may, if you 
like, take the period backwards by 1000 years up to the Gupta 
period. According to our calculation, even in 4" century A.D. Fa 
Hian had recorded his notes. But he has concentrated only on 
matters relating to buddhism. Without naming any of the great 
kings of his time, he has merely said ‘The country is peaceful. 
People are quiet. There are no major crimes. It is possible to move 
from one corner to the other without fear. Both buddhism and 
Hinduism are being practiced.' Therefore we will not connect him 
in the determination of the period of the Gupta dynasty. But it is a 
confirmed fact that the period of Harsha and Hieun Tsang was 7" 
Century A.D. Since we say that Acharya’s period was 150 years 
later than that there is no room for interfering with that 
conclusion'. Therefore one by one I have to deal with their 
reasons, for the conclusion that Acharya’s period was 788 to 820 
A.D. and see whether they are right or wrong. 


About Kalidasa : One of their points is that Kalidasa has 
referred to Kumarila Bhattar who was Achdarya’s contemporary 
but was olden than him. They say that Kalidasa’s period was not 
6" Century B.C. Even if his period is pushed back he could have 
been only the contemporary of Agnimithra, the son of 
Pushyamithra Sungan because the hero of 'Malavikagnimithra' is 
Agnimithra. Pushyamithra’s period was 2™ Century B.C. 
Therefore there is no scope for taking Kalidasa's period to 6” 
Gentury B.C. 

But their (researchers) calculation of this 2? Century B.C. is 
also based on their determination of the Mauryan period keeping 
Megasthanes as the central figure and that Pushyamithra who was 
the commander-in-chief of the last of the Mauryan kings had 
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assumed power after him. We have seen that the basis for the 
Maurya period itself could be wrong. We have also seen that in 
accordance with that the researchers can accept our views up to 
the period 4" Century A.D. Since this (2"* Century B.C) also comes 
within that period, they cannot assert their view. 


According to the calculations in our Puranas, Mauryan 
dynasty started in 1500 B.C. and after their rule for 300 years, 
Pushyamithra established the rule of the Sunga dynasties. 
Therefore that must be near about 1200 B.C. If Kalidasa was his 
contemporary, his period also will go backwards that much. That 
would mean that on the basis of our view that Acharya’s period 


was 6th Century B.C.. Kalidasa’s period will be six centuries 
before that. 


Because Kalidasa has written about those of the Sunga 
dynasty, can it be said that he too belonged to that period? Even 
today, some one can write a new Ramayarià. Can it then be said 
that such a person is Rama’s contemporary. It can only be said that 
Sunga period is the upper limit to Kalidasa's period. It only means 
that his period could not have been earlier than that. It could have 
been later. Is there anything about that? 


Over a long period there is the belief in our country that 
‘Kalidasa belonged to the period of Vikramaditya. He was one of 
the Navarathnas in his court. The sasthrajnas also say that Vikrama 
$akabdham commenced in 57 B.C. When that is so how can his 
period be taken to 600 B.C?’ - it may be asked. 


There is a view that there was another Vikramaditya around 
the year 2500 of Kali, that is in the beginning of 6" century B.C., 
that he has been mentioned in Raja Tharangini and that Kalidasa 
belonged to his period. According to our belief that Acharya’s 
Avatharam was towards the end of that century (509 B.C.) 
Kumarila Bhattar must have been born around the middle of that 


century. 
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Anyone taking a neutral stand can only conclude that 
nothing definite can be said about Vilkramaditya irrespective of 
the views of the sasthrajnas and the belief in our country. 
'Bruhathkatha' and 'Katha Sapthasadhi' etc which speak about 
him are all stories like novels. They do not have the Validity of the 
Puranas, Raja Tharangini etc. People of all countries need stories 
of some one who had performed valorous acts. That way the 
stories of Vikramaditya, Madanakamarajan and others have 
become very popular. But if we proceed to determine dates 
treating them as historical figures, it will only end in confusion. It 
is usual that if some one had attracted the people at some time and 
was charismatic, lot of stories are built around him. That is how it 
has happened regarding a Vikramaditya who ruled from Ujjain and 
Bhojan who ruled from Thara. There is also a beliefin our country 
that Kalidasa belonged to the period of Bhojan. If there are two 
beliefs in our own country, one of them must be wrong. Simply 
because it is the belief of people in our country we cannot assert 
that it is correct. Those who have considered all this expressed a 
view that there were two Kalidasa. It is said that the Navarathnas 
who were in  Vikramaditya’s court were Dhanwantri, 
Kshapanakar, Amarasimhan, Sanku,  Vedhala Bhattar, 
Kadakarparar, Kalidasar, Varahamihirar and Vararuchi. It is seen 
from another source that all these nine were not contemporaries. 
When this is so how to determine the period with reference to 
which particular Kalidasa and which particular Vikramaditya? In 
‘Bhoja Prabhandam’ written by Vallalar it is said that Kalidasa was 
one of the Navarathnas in the court of Bhoja and that the others 
with him were Bhavabhüthi, Barr, Dandi, Sriharshar. From other 
evidences it is seen that these were not contemporaries. 


Even the views such as that Kalidasa could have been the 
contemporary of Chandragupta Vikramaditya who was a historical 
figure could be mere surmises and not authority. 
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Just as an upper limit has been indicated to show that 
Kalidasa could not have belonged to a period before Pushyamithra 
Sungan we are unable to indicate a lower limit to show that his 
period could not have been later than 7" century A.D. Bàrar who 
was the court poet of Harsha in the first half of 7" century A.D. has 
praised Kalidasa by name in the beginning of his ‘Harsha 
Charithram’. In one of the royal edicts of the same period 
Kalidasa’ s name has been mentioned in a sl6ka. That is the edict of 
Pulakesi II. It is an edict found in Ihohow a place noted for its 
architecture. That edict has been dated as saka Year 556, that is 
634 A.D. In that there is a play of words ‘Ravi Kirthi - Bharavi 
Kirthi'. That sloka says that Ravi Kirthi was shining with glory like 
Kalidasa and Bharavi who were noted for their poetry : 


Sa vijayatham Ravikirthi 
Kavithasritha Kalidasa Bharavikirthi. 


Therefore it is only known from this that Kalidasa’s period 
was before 634 A.D., butit is not known how much before. How 
can we say definitely about something on the basis of another thing 
which is not definitely known? This is how it is when it is 


attempted to determine the period of Kumarila Bhattar and 
Acharya on the basis of Kalidasa's period. 


There was one Appa Sastriin Kolhaplur who had the title of 
“Vidhya Vachaspathi’. After examining several books, he has 
determined, that Kalidasa was in the beginning of 6" Century B.C., 
Kumarila Bhattar in the middle of that century and Sankara 
towards the end of that century. He has studied not only our 
Puranas and other religious literature but also literature pertaining 
to Jainism. When we find that, when it is a question of determining 
dates, religions agree on dates notwithstanding their mutual 


quarrels on other aspects we have to accept the view that we are 
able to get from opposite sources. 
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What pertains to the authors of buddhist literature of the 
Christian era : Let us now come to the next point. Let us consider 
the arguments that since Acharya had refuted the Vaibhasikam of 
Dhingnagar, Soudhranthikam of Asankar and the Sanya Vadham 
of Nagarjuna, Acharya must belong to the period later than them 
who belonged to the periods 2™ Century A.D. to 6" Century A.D. 


It is true that Acharya had refuted the Siddhanthas 
mentioned above. But he has not referred by name either to 
Dhingnagar or Asankar or Nagarjuna. Whether it is these 
Siddhànthàs or other Siddhanthas in our country they were not 
formulated by those by whom they were made prominent. These 
Siddhanthas must have been prevailing for a long time before 
them. But they must have been vague and not given proper form 
and codified. Later the Siddhanthis whom we now know 
prominently must have given them form, codified it and given them 
as Sasthra. 

This is so even in respect of Acharya’s Adhvaitha. Acharya 
only gave Adhvaitha which was prevailing from time immemorial 
in a well structured form. He did not formulate Adhvaitha. 


Buddhas and Jinas of olden times : Now we find another 
reason to counter the objection that if Acharya’s period is 6'? 
Century B.C. he and Buddha would be contemporary. The reason 
is this : Those who are followers of buddhism themselves say that it 
is wrong to sayo that it was Gauthama Buddha who had established 
buddhism. They say ‘Gauthama Buddha who was the son of 
Suddhodhana was the 24" Buddha. There were 23 Buddhas before 
him. Therefore just as you claim that your Vedhas are timeless, 
our religion is also timeless’. There is evidence in Ramayana in 


support of this view. 

Bharatha goes to forest to try and get back Remm to 
Ayodhya. Jabali Maharishi was one of those who accomParried 
him. He wanted to talk to Rama, make him give up his resolve to 
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carry out his father’s words and get him back to Ayodhya. Or he 
wanted to show to the world Rama’s attachment to the Vedhic 
religion. With this in view he argues in a manner which is totally 
opposed to Vaidhikam and is atheistic. At that time Rama 
condemns Jabali’s arguments which are contrary to Vaidhikam and 
says that such arguments are the principles of Buddha, they are 
like Charvakam which is totally atheistic and also declares ‘We 
should not be even seen by people with such views; these people 
have also to be punished like thieves. (Valmiki Ramayanam - 
Ayodhya Kandam - 109" Sargam - 34" sloka). Here he also 
mentions the name 'Thathagathar' which is another name for 
Buddha. From this it is clear that even then buddhism was 
prevalent. But it is seen that it was not like the buddhism which 

was preached by Gauthama Buddha on the basis of right conduct, 

control of senses, dhyana etc but it was like Charvakam which 


allows all kinds of behaviour and it was this which Buddha had 
reformed and preached. 


The Jains also say that their religion is very ancient and that 
Jina (Mahavira) whom we say is the founder of Jainism was in fact 
the last of their 24 Thir Thankaras. Rishabhar who is mentioned as 
an'Avathara purusha’ even in Puranasis their first Thir Thamkara. 
Even the Orientalists who hesitate to accept this say that 


Parsvanathar who was the 23"! ThirThankàra and was before 
Mahavira could have lived in 9* Century B.C. 


Those who argue, ‘There is condemnation of buddhism in 
Brahma Suthram, Krishna Paramathma refers to that Brahma 
sathra in Gita as ‘Brahma süthrà padhaschaiva hethumadhbir 
vinischithaih' (Ch. XIII-5) and therefore Brahma Süthram and Gita 
are all later than Buddha’ have to consider these facts. There have 
been several Buddhas before the Buddha referred to by them. 
buddhism preached by those Buddhas was also there. Therefore it 
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is not correct to say that Vyasa who compiled the Brahma süthrà 
and Krishna who gave Gita were later than Gauthama Buddha. 


In this there is another thing regarding Gita. In his Gita 
Bashyam, Acharya when commenting on the word ‘Brahma 
Suthra’ does not mean that it is the Brahma Sathra for which he 
had written commentary. His commentary is ‘Brahmana : 
suchakani vachakani - Brahma siithrani’. It means ‘words which 
indicate Brahmam'. From this we can guess that Vyasa must have 
classified the Vēdhās and wrote the Brahmasüthram after 
Gitopadésam and at the beginning of Kali. In order to confirm this 
the views expressed in Gita which is Smruthi have been mentioned 
in Brahmasüthram and it is clarified that Gita was earlier than 
Brahma süthrà : 'Smariyathe' : ‘This is how it has been said in 
Smruthi’. 


The subject which I wanted to mention : Many Siddhanthas 
for which we determine dates on the basis of books which are now 
available had existed long before in some form or other. Thus 
Soudranthikam, Vaibhasikam and Sunyavadham had probably 
existed even during Acharya’s time and he might have refuted 
them. It is also possible that it is only after his time that Asankar, 
Dhingnagar and Nagarjuna gave them new life and spread them. 


We have to take note of one other point also. The periods 
allotted to them in Christian era by the researchers are also merely 
surmises like Kalidasa’ s period. 


Kalidasa in his ‘Meghasandésa Kavyam’ when saying that the 
cloud should go pushing aside the Dhig-gajas, says instead 'Dhing- 
Naga’. There is a view that this is a form of innuendo by which he 
says that Dhingnagar who was a buddhist should be excluded! If 
that is so Dhingnagar must have been the contemporary of 
Kalidasa whose period is not known and who was before Acharya. 
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According to the details of the royal dynasty of Nepal it 


appears the period of Nagarjuna dates back to the beginning of 13% 
Century B.C. 


Trying to determine Acharya’s period like this on the basis 


of dates about which nothing is definite is like the blind leading the 
blind. 


Regarding Mahayana : We have seen a point 
'Padmapadhar has referred to Mahayana; it was in the period of 
Kanishka who was in the beginning of the Christian era, buddhism 
split into Mahayana and Hinayana' . Although it is correct that this 
clear division took place in Kanishka's time, even during the 
buddhist conference held in the royal palace after Buddha's Maha 
Parinirvanathere was clash between people who held two different 
views and then this division kept growing as ‘sthaViravadham’ 
(what is in Pali language, Therovadham) and Mahàsangikam and 
finally became Hinayana and Mahayana. This is seen from their 
religious books. It is likely that right from the beginning the names 
Hinayana and Mahayana would have been there. If that was so 
there is no chronological error in what Padmapadhar has said. If 
we remember the discussion about Megasthanes and push back 
history to a previous period all these questions will get annulled. 


Regarding Dravida Sisu : Acharya himself was a Dravida 
Sisu- a Tamil child - this is what I had said. It is said in Kerala that 


when he was a child he had drunk Ambal’s milk and became a 
poetic genius. 


Very near Kaladi, there is a village called Manikka 
Mangalam. There is a temple there for Ambal with the name 
Kathyayani. Acharya’s father used to go to that temple everyday 
and do puja. He used to offer naivedya of milk and give the milk to 
his son as “Ambal prasad’. Acharya who was child thought Ambal 
Herself had drunk the milk offered by his father and kept a little for 
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them. One day when Acharya’s father had to go out of the village, 
Acharya himself performed pūjā to Ambal telling Her ‘Amma, take 
this milk’. Ambal wanted to shower Her grace by performing a ila. 
She consumed all the milk in a subtle way. Then the child felt that 
there was nothing left for him as prasad. Ambal then suckled him. 
There is a belief like this in that place. 


Even in the well-known commentaries on Soundarya Lahari 
namely Lakshmidhara, Soubhagya Vardhani, Arunamodhini, 
Dravida Sisu has been explained in this way only. In 
Lakshmidhara, it has been said ‘The author of this sthothra born in 
Dravida jathi' . But in the other two commentaries the story above 
about has been given in detail. 


Therefore it cannot be said that Acharya’s period was after 
Jnanasambhandar that is after 7" Century A.D. 


Regarding Sudha dhrohi : What is our answer for the 
reference to Siruthoridarofthe 7" Century A.D. as Sudha dhrohi? 


It is not correct to say that Acharya would not have made 
any bhakthi sthothrà. Even then it is doubtful if all the sthothras 
now being mentioned as those of Acharya were made by him. He 
must have authored sthothras like Soundarya Lahari, Sivananda 
Lahari, Bhaja  Govindham, Subrahmanya Bhujangam, 
Kanakadharasthavam etc. Yet when we see some of the sthothras 
we find internal evidence to the contrary. (For example) “Devi 
Aparadha kshamapana Sthothram' is said to be that of Acharya. In 
that it is said ‘A bad son may be born; but a bad mother is never 


born’. : 
Kuputhro jayathe kwachithapi kumatha na bhavathi 


In that it is clearly said ‘If you do not show your compassion 
to me when I am over 85 years, where will I seek refuge?’ Could 


Acharyawho lived only for 32 years have said like this? 
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Which is the one done by Sankara? : In the Mutts founded 
by Acharya any number of Swamis have come with the name 
Sankaracharya . Among them there are many who have had 
. Sankara’ in their sanyasa name also like Krupa Sankarar, Uj-jvala 
Sankarar, Maka Sankarar, Abhinava Sankarar etc. In Sringeri 
they refer to one Vidhya Sankarar with great respect. There could 
have been some among these who would have made sthothrà. As is 
common with the passage of time, such sthothràs also came to be 
believed as those of Adhi Sankara. Siva Bhujanga sthothra which 
talks of 'Sudha dhrohi' could also be one such. Therefore it would 


not be correct to determine a date on the basis of a single 
reference. 


The goal is to obtain grace and not do research: There is 
also justification to treat the sthothras which were written by those 
who had occupied the acharya pitam successively and which were 
recited with good results as the sthothras of Acharya. Such 
sthothras came from the other Acharya’s through Acharyà's 
inspiration which entered into them. Therefore it is not necessary 
to disturb such faith. When we get too much into research it would 
only end in bhakthi going away. But when some people make 
research and try to establish what they say is the truth we cannot 

avoid pointing out that there are other views and they also have 
basis. That is how when I started talking about determining the 
period of Acharyal happened to speak about sthothras which are 
inthe name of Acharya. Even if we assume on the basis of research 
that sthothras made by Acharya and those made by later 
Acharya’s are different they all came out of experience as the 
prasad of only one Guru. Therefore it is good to keep reciting them 
and be benefited without making distinction between ‘Him’ and 
‘They’. 

How does the period matter tous? Whatis important to us is 
the grace of the Acharya. It is not as if that would be Anugraha 
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Mürthi only if it had come in olden days. However old it may be 
those who were Acharya iS contemporaries were greater 
reciepients of grace than what we can get. Do we not get the grace 
from great men of recent times and even present time? 


Therefore even if Acharya had come later than 9" Century 
A.D. the grace we get from him is in no way affected. We are 
listening to his story so that we will become deserving of his grace. 
We should not forget that important goal. 


At the same time we should not allow others to say whatever 
they want and establish it. We have to see what we can do to 
counter it. When we do so, there are three important points we 
should remember : Because they are obstinate we too should not 
become obstinate. If there is a view contrary to ours and if it has 
supporting authority we should whole-heartedly accept it. 
Second, we should not become angry with those who hold 
contrary views. Any matter that pertains to Acharya should be one 
which removes differences and not one which leads to anger and 
disgust. Third, not forgetting that what is important to us is His 
grace. 


Regarding Parnia Varman : Let us now see the other point 
on the basis of which the Westerners claim to have determined the 
date. I have already said that on the basis of what Acharya has said 
about a king named Pürria Varmanin his Süthra Bashyam, namely, 
‘How impossible it is to say that before him the son of a barren 
woman had ruled!’, the Westerners have assumed that this Pürra 
Varman was the king who ruled Magadh in the early part of 7 
Gentury A.D. 


But can it be said that Acharya had referred to a king of that 
name who was really there? No. When we refer to people in a 
general way we give some name - may be some Rama or some 
Krishrià etc just as it is said in English Tom, Dick and Harry. Such 
names do not refer to any particular person. Some name has to be 
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given and therefore these names are given. Acharya himself in his 


commentaries has used such names as Déva Dattan, Yajnà Dattan 
etc in a general way without referring to any particular person. No 
one has done any research to find out who those people are. It is 
possible that the name of Purma Varman also was mentioned in the 
same manner. Acharya wants to show that sath (what really is) 
cannot be compared to asath (what is not). At that point he refers 
to some king and asks whether it would be appropriate if it is said 
that before him there was the son of a barren woman. (an 
impossibility) Therefore it would be fitting to give him a name 
which means ‘sath’. Asath is sunya. Sath is exactly opposite which 


is Pürnam. We can say that because of this he had used the name 
Pürna Varman. 


We come to know from what Hieun Tsang has said that the 
king of Magadh by name Parma Varman was a staunch buddhist. I 
have said earlier that he made the Bhodhi tree in Gaya to get life 
and grow again. There is no need for Acharya who established 
Vedantha to refer to a buddhist king in his Süthra Bashyam. It will 
have meaning if his name had been mentioned in some buddhist 
literature or it can be understood if he was a big emperor of that 
time. That is also not so. He was a small king in 650 A.D. What the 
researchers say as Acharya’s time is 800 A.D. that is 150 years 
after that king. Will those who read Süthra Bashya remember a 
small king who was there 150 years earlier? Why should Acharya 
particularly remember him and mention in his Bashyam? 
(Laughing). Acharya would have perhaps introduced an element of 
humour by giving the name Pürria Varman to the buddhist king 


who was a Sünyavadhi! Acharya does not give any such hint but 
keeps talking only facts. 


If some one says something without thinking and calls it 
research, others also become ‘yesmen’ without thinking. 





That is why they also come up with some arguments without 
thinking deeply about them. Here is one such thing : ‘Hieun Tsang 
has not mentioned the name of Sankara at all! How could Sankara 
have been before him?’ Hieun Tsang was attached to buddhism 
only. He has also not referred to our Upanishad, Brahma Sūthrā 
and Gita which are called ‘Prasthana Thrayam’. But have not the 
researchers accepted that all these are several centuries before 
him? 


Abhinava Sankarar : There are two more points in their 
argument which remain to be answered. One is ‘in the stone 
inscription in Cambodia it has been said that the community of 
scholarrs bowed at the feet of ‘Bhagavadh Sankara’. Who could 
this Sankara be other than Adhi Sankara? The period of the 
inscription tallies with the period of Acharya namely 8" Century 
A.D. to the beginning of 9" Century A.D. What is your answer to 
this?’ The other one is the calculation shown in one of our own 
slokas -' Nidhinagébhavhnyabdhé’ - according to which the date is 
Kali 3889 corresponding to 788 A.D. -. We can answer the two 
together. 


After Adhi Bhagavadhpadha several great persons had 
occupied the acharya pitam. I have said that some of the sthothras 
and books thought to be those of Acharya could have been made 
by them. There is the example of Vidhyāranya Swamigal about 
whom there is good historical evidence. He was born in the 14% 
century and was responsible for establishing the VijayaNagara 
Samrajyam. If he had not come on the scene the entire southern 
region of the country would have been converted into Islam. He 
paved the way for the establishment ofa Hindu Samrajyam. He had 
only preserved and protected Adhvaitha without being swamped 
by Madhva’s religion and Vira Saivam in Karnataka and Andhra. 
He brought glory to Sringeri Mutt and founded several other Mugs 
in that area and ensured that our Acharya’s Sampradhaya 
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flourished there. He had written “Panchadhasi’, ‘Jivan Mukthi 
Vivékam’ ‘Vaiyasika Nyaya Mala’ and along with his brother 
(before he took to Sanyasam) was responsible for writing 
commentary for all the four Védhas. Itis called ‘Sayana Bashyam'. 


In those Mutts he is being honoured with sthothràs and titles just as 
for Acharya. 


Like Vidhyaranya, Abhinava Sankarar was here (He was the 
38" Pitadhipathi of Sri Kanchi Mutt). Abhinava means ‘repeat 
Avatharam’. The world has adored him as the Avathàr of Adhi 
Sankara. That is why his name ‘Dhira Sankarendra Sarasvathi’ 
went out of use and he came to be called ‘Abhinava Sankarar’ only. 


The two books 'Sankarendra Vilasam’ and 'Sadguru Santhana 
Parimalam’ deal with his life story. 


Although for a few centuries after Acharya Vedhic religion 
was at the height of its glory, later buddhism, Kapalikam and 
Vamacharareligions came up again. But because of the strong 
foundation laid by Acharya they could not gain respect among the 
people. But since some of the kings and those who were fond of 
philosophical debates gave support to buddhism it appeared to 
have had a good following. Those who were lacking in civilized 
ways took to Vamacharareligion which was given a glorified name 
‘Rahasya Anushtanam’. Abhinava Sankara came 1300 years after 
Acharya and like Acharya he toured over the entire country, 
refuted the other religions and attained the ‘Sarvajna Pitam’. It is 
also said that he went to other countries and preached Dharma and 
that the Chinese, the Turks and Bahlikars (Balkh is a place 
in Afghanistan) also worshipped him as their Acharya - Guru 
Rathna Mala says ‘China - Thurushka - Bahlikathyais - 
Swaparacharyathaya Sthutham’ (Sloka 66). 


It is possible that Abhinava Sankara and Adhi Sankara 
Bhagavadhpadha would have been thought to be the same person 
and therefore conflicting things have been said in the Sankara 

_ Vijayambooks. 
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Scholarrs are of the view that the ‘Nidhinaga’ sloka which 
gives Acharya’s period actually refers to Abhinava Sankara’s 
Avathara. 

In Sushama commentary the period of his Avathara has been 
quoted from Sankarendra Vilasam. That is also in the form of 
words indicating numerals. 


The calculation given here is : 

‘* Sevathi-dhwipa-dhisa-(a)nala varshe thishya 
sévathi means ‘nidhi’-means number 9 
(because of ‘nava nidhi) 
dhwipam means ‘elephant’ - means number - 8 
(because of ashta gaja) 
dhisa - direction - means number 8 
(because of eight directions) 
anala - means agni-means number 3 
Therefore, the number is 9883 
When reversed, itis 3889 

thishya means kali 
Therefore, itis 3889 of Kali which coresponds to 787-788 A.D. 


What we understand is that the date 788 A.D. given in 
history books refers to the year of Abhinava Sankara’s Avatharam. 
This is the same year which is indicated in the 'Nidhinaga' 
sthothra. For a long time many among our people have been 
thinking that it is the date of Adhi Acharya. The Orientalists also 
have taken this as the basis and built their theory. 

There is another point which adds strength. Both in 
‘Nidhinaga’ sloka and the sloka in Abhinava Sankara Charithram 
apart from Kalyabdham (the year in Kali) the year, month and 
thithi have also been mentioned. Both are matching. The year 
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‘Vibhava’, the month ‘Vaisdkam’ and 'Sukla Paksham’ and 
‘Dasami’ are mentioned in both. 


From other evidence we see that the year of Acharya’s birth 
was Nandana. But here it has been given as Vibhava They say that 
509 B.C. whichis according to our calculation is Nandana and788 
A.D. corresponds to the year Vibhava 


It is not known in which year the divine personages were 
born. What was the year of Rama? What was the year of Krishna? 
Scholars may keep bothering about it but people who celebrate 
their Jayanthi are not concerned about the year but they celebrate 
it in the particular month, paksha and thithi every year. Rama’s 
date was Sukla Paksha Navami in Chaithra. Krishrià's was Krishna 
Paksha Ashtami in Sravarià month,. The importance is for thithi. 
All the important jayanthis like Ramanavami, Gokulashtami, 
Vinayaka Chathurthi, Skanda Shashti etc are all celebrated 
according to thithi only. 


Acharya’s jayanthi is celebrated all over the country in the 
month of Vaisakam on Sukla Paksha Panchami. But in both these 
slokas Dhasami thithi has been mentioned instead of Panchami. 
Therefore there is room for assuming that the one whose Avathara 


was in Dhasami and the other whose Avathara was in Panchami are 
two different persons. 


In usual practice, thithi is important for a jayanthi and no 
one thinks of the year according to the sixty-year cycle or 
according to Kali. But here the thithi has been left out but the year 
in Kali has been taken and period determined as 788. This is 
surprising. Itis very necessary that thithi must tally. 


___ For all these reasons, those who are of the view that Adhi 
Sankara’s Avathara was in 509 B.C. think that Orientalists have 
determined the period as 788 A.D. because they had mistaken 
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Abhinava Sankara for Adhi Sankara. They are also of the view that 
in the stone inscription of Cambodia, Indra Varman has referred to 
Abhinava Sankara only as the Guru of his own Guru Sivasomar. 


In Sankara Vijayam the names of Pruthvithavar, Chithsukar, 
Chithvilasar, Jnana kandar, Vishmuguptar, Ananthananthar, 
Udhankar (there is a belief that he is Thotakar), the 6 persons who 
preached the Sharmatha along with the four chief disciples of 
Acharya. But there is no mention of the name Sivasomar. How 
could it happen that the name of one who was the Guru of the king 
of a foreign country had been omitted? 


When we do not go into research but when we only think of 
Acharya’s grace we should not make distinction between ‘Adhi’ 
and 'Abhinavam'. It is because he is the new Avathara of ‘Adhi’ he 
is 'Abhinava'. Therefore it can be said that whatever fame 
Abhinava Sankara has belongs to Acharya. When extreme bhakthi 
is practiced to Adhi Acharya who came as the Avathara of Iswara, 
we can also consider the one who came after him as his Avatharas 
Acharya himself. When we consider that all the sruthi is for the 
Adhi Purushà, we can assume that Sivasomar was not his direct 
Sishyabut one who came in the line of sishyas. Even now do we not 
say ‘We are Acharya’s sishyas?’ Why can't this be said about the 
Rajaguru of Cambodia who lived 1200 years back? This is possible 
if there is the attitude of bhakthi. But we have now bundled and 
kept all our bhakthi and got into research. That is why we talk of 
two different people. 


Contrary view among section of modern researchers: Some 
ofthe modern researchers themselves say that 788 A.D. cannot be 
correct and give reasons for their view. 

In Süthra Bashyam when Acharya mentions the names of 
some places as examples he refers to Pataliputhra. 
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‘After Guptas lost their glory and Prabhakara Vardhanar and 
Harsha Vardhanar ruled from Kanauj, Pataliputhra lost its fame. 
Harsha’s period was 600-650 A.D. (approximately). Hieun Tsang 
who came here during that period has written that Pataliputhra 
was in ruins. Later around 750 A.D. the city was completely 
washed away by floods. It was only several centuries after that the 
city rose again and it is the present Patna. If Acharya’s period was 
788-820 A.D. there was no Pataliputhra at all then. How could he 
have given as example a city whose glory had declined 150-200 
years before him and 40-50 years earlier it had been entirely 
washed away by floods?’ - This is their question. 


They also give one more important reason. For centuries 
what has been considered as Acharya’s achievement is his 
refutation of buddhism. Although Kumarila Bhattar before him 
and Udhayana after him had carried out this task, it was Acharya 
who did it with vigour. Although he did not write much in his 
Bashyam, when he went from place to place to infuse new life into 
temple worship he had strongly opposed buddhism and removed 
it. He has himself mentioned in his Süthra Bashyam that in his time 
buddhism was powerful enough to cause distress to the people and 
confuse them : ‘ Vainasikaih sarvo loka akulikriyathe’ . Vainasika is 
another name for the buddhists. Acharya says that they were 


turning things upside down in the whole world. From this it is clear 
that in his time buddhism was an active force. 


It is on this basis some of the modern researchers say that 
788 A.D. is not correct because much before that buddhism had 
declined steeply. Hieun Tsang who came during Harsha's time - 
150 years before 788 A.D. - has said that buddhism had declined. 
Harsha tried to rejuvenate it a little, But his effort did not influence 
the entire people. It attracted only Bikshus and some individuals 
and religious persons. If Acharya's Avatharais taken as the end of 
8™ Century A.D. at that time right from Bengal a major part of 


North India was ruled by the kings of Bala dynasty and they were 
followers of buddhism. But even the modern historians say that 
those kings showed their attachment to buddhism only as far as 
they were concerned but it was not such that it could be said that 
the entire world was being turned upside down by buddhism. 
During that period the secret tantrik worship was on the increase 
in buddhism. But it could not take roots here and therefore went to 
Tibet. 


(Laughing) If the standard history books are referred to 
without thinking that I am talking in support of my view because I 
belong to Sankara Mutt it will be seen that before the period of 
Acharyàas given in the book buddhism ceased to be a great force. 


Buddhism was being practiced only in places like Nalanda 
University, some buddhist Mutts and by Bikshus and educated 
people. Even up to the time of Muslim invasion the same position 
continued. At that time, it was not so powerful as to confuse the 
entire people that what Acharya did to refute it could be 
considered his great achievement. Therefore if it is said that 
Acharya had a great fight with buddhism it was only like a shadow 
fight. 

Itis on this basis that some of the modern researchers object 
to 788 - 820 A.D. as the date. According to their history even at 
the beginning of the Gupta empire in the beginning of the 4" 
century A.D. Hindu religion became resurgent and buddhism had 
declined. The researchers say that Acharya could have been the 
cause for this and therefore there is room for taking his period by 
500 years backwards from 800 A.D. 

‘If according to us Acharya’s period was before 2500 TOS: 
after him and even after the Gupta Age buddhism was prevalent in 
this country during several periods. There is firm eudene that 
several Viharas and Chaithyas came up even during the Christian 
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era. If itis said that Acharya had banished buddhism before 250 0 
years, how could that be?’ - that is a question which needs to be 
answered. 


It is true that Acharya had banished buddhism like that. It is 
also true that he had destroyed the seventy two religions that were 
being practiced and became JagadhAcharya. 


Even so, in this country there was plenty of scope for free 
thinking on religion and philosophy and observance of practices. 
Therefore even after Acharya many people appeared who had now 
and then written books on buddhism and Jainism and therefore 
these religions showed up again. They have also built huge viharas 
and schools. Even then neither buddhism nor Jainism was the 
religion of the people in the later days. It was only a small section 
of the society consisting of Bikshus, kings who were attached to 
buddhism, some citizens who were afraid of the king and therefore 
followed him in the thought ‘Yatha Raja Thathà praja’. This is not 
what I am saying out of my imagination. Apart from people like 
Munshi who had done historical research some of the European 
history scholarrs also have accepted this in recent years and are 
writing. 

Therefore it is not necessary that because there are symbols 
of buddhism which belong to the period within 2500 years 
Acharyaalso should have come within that period. What we see as 

the symbols of buddhism now are only those which came up a few 
centuries after Acharya had refuted buddhism and only Hindu 
religion prevailed. In later days also great men of our religion have 
appeared and removed the religions opposed to the Védhic 
religion. Did not Acharya have to take Avatharam when adharma 
showed up even after Krishna had done Dharma Samsthapanam? 
The same situation came up a few centuries after Acharya also. 
Finally in 7" Century A.D. buddhism declined completely and 
existed only in some universities and Bikshu sangas. If Western 
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scholarrs say that Acharya’s Avatharam was a few centuries after 
this and that he had a big clash with buddhism and came out 
victorious it is not a view that can be accepted. 


It was Abhinava Sankara who had removed what little was 
still there as buddhism and also some of the practices that were 
contrary to Védhic religion but being carried on in the name of 
Hindu religion. We also know that in addition he spread our 
religion in Far Eastern countries also. 


The view that Acharya’s period was 1* Century 
B.C.: There is a view that Acharya’s period was neither 788-820 
A.D. nor 509-477 B.C. but it was 44-12 B.C. This view has been 
prevalent in the Karnataka area. This means that according to them 
Acharya’s period was 460-470 years later than the period that we 
have determined. 


Those like T.S. Narayana Sastri (in the book, The Age of 
Sankara) give a reason for this difference of 460-470 years. That 
is : The Jains and buddhists follow what is called “Yudhishtira 
Sakham'. This commenced 468 years after Kali began. 
Yudhishtira was Dharma puthra, the eldest of the Pandavas. When 
they heard of Krishrá having returned to Paramapadham they 
wanted to end their life's journey and left for Swargam - what is 
called ‘Mahaprasthanam’. Kali was born from the time of 
Krishrá's return to Paramapadham. At that time, Yudhishtirarhad 
ruled for 36 years. That is why we, the Hindus, say that Yudhistira 
Sakabdham started 36 years before Kali (3138 B.C.). But the Jains 
and buddhists take 468 years after the birth of Kali as their 
Yudhistra Sakabdham. This is said uniformly in their books. 


From along time back, Jainism had taken roots in Karnataka. 


Chandragupta Maurya became a Jain Bikshu in his last days, went - 


to Sravaria Belagola and did ‘Prayopavesam’ (observing fast) and 
gave up his life. Therefore the Yudhistira sakham followed by the 
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Jains there came to be followed by others also and therefore Kali 
2600 which is said to be the Acharya’s period has been taken by 
them as 2600 of the Jain Yudhistira sakham and therefore the 
period has been pushed forward by 460-470. This is what 
Narayana Sastrisays. 


Some people say ‘We need not go as far back as 6" Century 
B.C. or go down to 7" Century A.D. (laughing) we can as a 
compromise keep it as 1° Century B.C.’. The reason they give for 
this is : It is mentioned in our Guru Parampard that the seven or 
eight Swamis who had occupied the Pitam of our Mutt in the early 
years of the Mutt were in the Pitam for 80-90-100 years. These 
dates have been given in ‘Punya sloka Manjari’. ‘This appears to be 
on the high side. It looks that just to give it a sense of antiquity a 
cycle of 60 years has been added to those who would have 
remained in the Pitam only for 20-30-40 years. Keeping the 
names of the year, month, paksha and the thithi in which they had 
attained unchanged in the slokas, their period of holding the Pitam 
could have been increased by adding 60 years for each. If these 60 
years are reduced from the tenure of each of them, then Acharya’s 
Avatharam will correctly be 44 B.C.’ - This is what they say. 


The view contrary to the above view : This cannot be 
accepted as it is. There is nothing to be surprised about if in the 
olden days those who came to occupy the Pitam at a very young 
age had with all “Yoga and niyam' lived even for 120 years. 
Therefore 80-90-100 need not be considered as exaggeration but 
could be true. HaveInotbeen remaining as Swamiin the Pitam for 


55 years? (This was said in 1963). Therefore there is no need to 
cut down the period of the early Pitadhipathis . 


Evidence provided by Dwaraka Sri Matam : There is à 
Mutt in Dwaraka founded by Acharya. In the Guru Parampará of 
that Mutt also the period of Adhi Acharya has been mentioned 
. close to 509 B.C. For some of the Swamis who had occupied the 





Pitam there, the period of their Pitam has been mentioned 
according to Yudhishtira Sakabdham.(The Yudhishtira 
Sakabdham which we follow that is which began in 3138 B.C.) 
After giving the years like this in the beginning for some of the 
Swamis, the periods of other Swamis have been given according to 
Vikrama Sakabhdham which commenced in 57 B.C. The period of 
Acharya’s siddhi mentioned in that list more or less tallies with 
what we are saying. It is the same 5" Century B.C. but it is a few 
years earlier. When we are considering the period 2500 years 
back, the difference of a few years is not significant. Apart from 
that one of the Pitadhipathis of the previous century has written in 
the book ‘ Vimarsa’ approving 509 B.C. 


Here in Kanchi Sri Mutt, till now (till 1963) there have been 
68 Swamis. But in Dwaraka Sri Matam there have been 79 Swamis 
for whom they have kept Guru Parampara in the order of their 
terms. Starting from the first Swami they have given for every 
Swami the number of years they have been in the Pitam. Here, in 
the beginning, seven Swamis were occupying the Pitam for more 
than 60 years each before we come to the beginning of the 
Christian era but there were eleven in Dwarakain the same period. 


When this is so how is it correct to suggest that we can 
reduce 60 years? 
Important evidence : Identical view of all Sankara Mutts : 


One important evidence in support of Acharya’s period being 
around 500 B.C. is that all the Mutts, namely, Kanchi, Dwaraka, 
and Puri refer to the same period. 

Long years back Sri Subrahmanya Iyer who was considered 
to be a great scholarr even by the Europeans had written in the 
journal ‘Theosophist’ on the basis of the records of Draven Mutt 
that Acharya’s period was 600 B.C. - 500 B.C. Ihave mentions 
about a king Sudhanva who was an aspect of Indra. Dwaraka Mutt 
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people have said that they have with them a copper plate 
containing what Sudhanva had addressed to our Acharya and the 
same was also published in the book Vimarsa. 


The Govardhan Mutt in Puri Jagannath which was also 
founded by Acharya also says that his period was 600 B.C. - 500 


B.C. They are keeping a list of 140 Swamis who had occupied the 
Pitam till now. 


A question may be raised why in Puri the number of Swamis 
who had occupied the Pitam are almost twice the number of 
Kanchi and Dwaraka. The reason is : In the other Mutts, young 
Brahmacharis come to occupy the Pitam but in Puri Mutt only 
those who cross the middle age come to occupy the Pitam. 
Therefore the period for which they occupy the Pitam is on an 
average very much less than those of other Mutts. It is for this 
reason that the number in the Guru Parampardin Puri is more. 


The Mutt which Acharya founded in Badrinath is called 
Jyothir Mutt. They have published a book (in 1946) called 


"Matanusasanam' . In that also Acharya’s period of Avatharamhas 
been indicated as 509 B.C. 


It has to be noted that a Mutt in the South, one in the East, 
one in the West and one in the North in Himalayas which are 
separated by more than thousand miles between each of them 
unanimously say that Acharya’s period was 500 years before the 
beginning of the Christian era. Can we say that what is said by all 


our acharya pitàms unanimously cannot be believed but what is 
said by the Orientalists is only the truth? 


Tam occupying the Pitam in one of these Mutts and therefore 
it will not look proper ifI say more than this. If what I have already 
said is more, that is because the Mutt and you, the sishyas of the 
Mutt, all belong to one family and therefore I took the liberty of 
talking to you. 
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Halan - Pürna Varman : Evidence provided by several 
sources: I shall mention some more evidence in support of the view 
that Acharya’s period was 600 B.C. - 500 B.C. 


When we look into all the Puranas according to the 
geneology (the royal dynasties) Mauryas ruled from 1500 B.C. to 
1200 B.C. (approximately). Thereafter up to 900 B.C. the Sungas 
ruled and then for about hundred years the Kanwars had ruled and 
at the end of it from the beginning of 8" Century B.C. for 500 
years Satavahanas who are called ‘Andhras’ had ruled. Although 
they had established their rule in the Deccan their rule extended to 
the North also and they have also been referred to as 

‘Magadhadhipathi . If Acharya’s period was 600 B.C. - 500 B.C. 
this Andhra dynasty must have ruled at that time. 


This is also confirmed by Guru Rathnamala. When referring 
to Acharya leaving Kasi for Prayag to meet Kumarila Bhattar after 
Lord Viswanatha came before him in the guise of an outcaste it is 
said “He left Kasi even though he was patronized by the king 
Halan'. Both the scholarrs of Purana and the Orientalists agree that 
there was a Satavahana king by name Halan. The important fact to 
be noted is that the Orientalists themselves have said that he 
belongs to the 1*' Century A.D. His rule had extended up to Kasi. 
Acharyahas said that in his time there was no emperor. This Halan 
also had not ruled over the entire country but perhaps he had ruled 
over the territory between Godhavari and Ganges. Therefore it is 
possible that Kasi was in his kingdom. More than a king he was 
famous as a poet. He has written a book of seven Sathakams 
describing in Prakruth language, the life of those times as ‘Social 
stories’. 

Instead of merely saying that he belonged to a dynasty that 
had ruled for 500 years from the 8? Century B.C. is it possible to 
tell his period precisely on the basis of our Puranas etc? It is 
possible. K.G. Natésa Sastrihas conducted such a research and has 
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written in the journal ‘Jinjnasa’. His research shows that Halan was 
the 74" of the kings who had ruled Magadh from the beginning of 
Kali yuga. Starting from the Barhathra dynasty which commenced 
from Bruhadrathan if the period of all the kings who had ruled 
from that dynasty is considered it will be seen that a king of the 
Andhra dynasty had ruled as the 74" king. This coincides with 
Acharya’s period of Kali 2600. This is the calculation : If a king 
had ruled for 35 years on an average, the period covered by 74 
kings would be 74 x 35 which is 2600. It is said that the average 

period of 35 years for a king conforms to the real position. 

Therefore it can be accepted without reserve that Acharya was in 

his time. 

More than all this, another ‘discovery’ has also been made in 
the most unexpected manner. It appears that in VayuPuranamitis 
said ‘ Thathah samvathsaram Pürno Halo Raja bhavishyathi'. This 
means ‘Thereafter Halan who is called Pürran will become the 
king’. Just as Brahmins have the suffix ‘Sarman’ the kshathriyas 
have the suffix ‘Varman’. In the South also among the Pallavas we 
see there were kings like Mahéndra Varman and among the 
Pandian kings Jata Varman and others. Similarly if Varman is 
added to the name Pürrian that becomes Pürria Varman. 


Acharya in his Süthra Bashyam has said ‘Before Pürrna 
Varman, the son of a barren woman had ruled’. In this context the 
modern researchers have been trying to find out who that Paria 
Varman was. That Parma Varman was none but the Halan of the 
Andhra dynasty mentioned in our old books. According to our 
calculation his period was 500 B.C. and Acharya’s period was also 
500 B.C. Thisisthe discovery ofthose who endorse our views. 


Authority of Buddhist - Jain texts : Jf there is 


confirmation in the buddhist-Jain old books for what has been said 


in Hindu books, it will have greater value and it can be said that the 
matter gets fully established. 
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Both the buddhists and Jains have provided evidence in their 
books in support of Acharya’s period being 509 B.C. - 477 B.C. 


The details of the royal dynasties of Nepal (Nepala 
Rajavamsavali) have become available from the buddhists. Therein 
it is said that Acharya had gone to Nepal and at that time Vrusha 
Déva Varma was the king of Nepal. It is also mentioned that Vrusha 
Deva Varma’s period was exactly Kali 2600 (That means 5" 
century B.C.) 


Now I shall come to the books of the Jains. There is a book 
called ‘Jina Vijayam’ which deals with Mahavira’ s life story. Ihave 
referred to a Sasthri of Kolhapur in the context of Kalidasa’s 
period. The same Sasthri has examined that book and determined 
several dates. In that book reference is made to Kumarila Bhattar, 
Sudhanva, Acharya and others. It is certain that it would not have 
been the intention of the authors of that book to show them as 
belonging to the ancient times. Still the dates which have been 
given in that book correspond to the B.C. period. Therefore we can 
take it that this is proof that those dates are true. 


Kumaárila Bhattar’s date of birth has been given in Jina 
Vijayam by the sloka, ‘Rishir varas Thatha bhümir marthyakshau 
vama mélanath’. 

‘Rishi’ means numeral 7 (because of Saptha rishi) 

‘Vara’ means numeral 7 (seven days in the week) 
‘Param’ means numeral 0 (because Pürramis round) 
‘Marthyakshau’ means numeral 2 (thetwo eyes of a man) 

Therefore according to the sloka the number is 7702. When 
this is reversed according to the rule ‘Vamamelanam it CE 
2077. Ihave said earlier that the Jains follow a different Yudhistira 


sakam and it started in Kali 468. Therefore what is said to be the 
year of Kumarila Bhattar’s birth is 20 77 of that sakabhdham, that 
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is Kali 2575 which corresponds to 557 B.C. We say that 
Acharya’s period was 509 B.C. That means Kumarila Bhattar was 
older than him by 48 years. This also agrees with the fact that 
when the young Acharya met Kumarila Bhattar the latter was old. 
It is mentioned in the book that Acharya met him when he was 


fifteen. It is only one year less than sixteen when Acharya had met 
him: 


Paschath Panchadhasé varshé Sankarasyagathé sathi 
Bhattacharya Kumarasya dharsanam Kruthavan Sivah 


Even in the book in which Acharya is being abused he is 
referred to as ‘Sivah’ thereby indicating the truth of his Avathara. 


The date of Acharya’s siddhi has also been mentioned in that 
book. 


‘Rishir banas Thatha bhümir marthyakshau vama melanath' 
Ekathvena labhethangas thamrakshas thathra vathsarah 
Rishimeans the numeral 7 
Banam means the number 5 (Because of Panchabhanam) 


Bhümi means the number 1 (Because there is only one 
Bhumi) 


Marthyaksham means the number 2 (two human eyes) 


Therefore according to the sloka the number is 7512. If this 
is reversed it is 2157. That means it is Jain-Yudhistira Sakham 


2157 which corresponds to Kali 2625. This is the period of siddhi 
according to us which corresponds to 477 B.C. 


The year has been mentioned as "Thamraksham'. Thamram 
(gape) isred in colour. Therefore we understand that the year is 
Rakthakshi. We also say that the year is Rakthakshi. 


Thus everything is tallying with each other. 





Thus the Acharya’s period 509 B.C. - 477 B.C. mentioned 
by his Mutts is supported by what is said in the books of Hindus - 
Jains - buddhists. This view has also come through the generations. 
There does not appear to be this much supporting evidence for the 
period 738 A.D. - 820 A.D. or any other period. 


Child Prodigy 


Acharya grew up as a child. Even as a child he was a prodigy. 
Up to the age of three he learnt the language of the region. Up to 
the age of five he learnt Sanskrit and attained proficiency in that 
language. When it is said ‘up to the third year’ and ‘up to the fifth 
year’ it means that before the end of the third year and the end of 
the fifth year he had learned those languages. The important 
language of the region must have been Tamil. It was at the age of 
three that Jnanasambhandar started singing ' Thévaram'. 


One may be tempted to say that all these are fabricated 
stories. But we see even now in several places more wonderful 
things happening than stories. Young children are able to multiply 
numbers with ten to fifteen digits in a second without the aid of 
paper or pencil. The skill of such children is being demonstrated. 
We say that it is due to the impressions of the previous birth. What 
other reason can be attributed to this? Some other children give 
also details of their previous birth - where they were, who were the 
relatives etc and if they are taken to that place they identify them. 
These days they call it ‘Para-psychology and researches are being 
conducted. Even in buddhism and Jainism which are heretic 
religions there is belief about previous births. Buddha himself has 
written ‘Jataka stories’ in which he has given details about his 
previous births. 


For those like Acharya and Sambhandar it will not be correct 
to talk about previous births. When ordinary children are born as 
prodigies because of the intellectual development that had taken 
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place in the previous births, the children born as Avatharas by the 
grace of Iswara must have been wonderful prodigies. 


Upanayana at the Young Age 


At the age of five Upanayana was performed for Acharya. 
We see from Periya Puranam that Sambhandar started singing 
Thévaramatthe age of three, then he went on pilgrimage to several 
holy places and then upanayanam was performed as soon as he 
returned. Itis seen that upanayanam was done at the right age. The 
minimum age for ‘Nithya Upanayanam ' is eight and it is five for 
‘Kamya Upanayanam'. 


There are two types of Karmas, namely, 'Nithyam' and 
‘Kamyam’. For doing Nithya karma, the benefit is the ' Athma 
sakthi which develops internally. We cannot have any other gain 
by such Karmas. Is there anything that we gain by speaking the 
truth? We find that it is only when we speak untruth it is possible 
to make huge profits. Yet, it has been laid down that we have to 
speak the truth. Why is this so? It is because by speaking untruth 
we commit sin and the Athma becomes impure. It is the same in 
regard to Nithya karma. If it is not done it will result in sin. But if it 
is done there will be ‘Athma suddhi' which we cannot see but there 
will be no tangible gain. ‘Kamya karma’ is performed keeping in 
view some desires or wishes. When Dasarathà performed Puthra 
Kameshti it was a Kamya Karma. Going round Navagraha for 
getting promotion is Kamya karma. It is not necessary that such 


Karmas have to be performed. Nithya Karmas have to be done and 
if they are not done itis sin. 


‘Nithya Upanayanam’ has to be performed at the age of 
eight. It is eight years counted from pregnancy, thatis seven years 
and two months after birth. This is minimum. The view of the 
sasthras is that this is also the maximum limit. But if there is any 
unavoidable obstruction to this, a concession has been made that it 
can be done up to the age of sixteen. (This is the rule for Brahmins. 
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For kshathriyas it is eleven to twenty two and for the Vysyas it is 
twelve to twenty four.) This age should not be exceeded. If it is 
allowed to exceed, then it is sin. We have seen that if Nithyam is 
not performed it is sin. Therefore if a father does not perform 
upanayanam for the son even at the age of sixteen it is sin. Without 
any reason or justification, many fathers are committing this sin 
these days. 


The point is that only if Gayathri enters into a Brahmin boy 
before lust enters into him and he does the Gayathri manthra 
japam one thousand times every day, he can attain purity of mind 
for himself and he can also radiate spiritual vibrations for the good 
of the world. If a father prevents such good happening to his son 
and to the world, is it not sin? 


It is the age of eight which is said to be the ‘Mukya’ time. 
‘Mukyam’ means to be according to the rules correctly. What the 
sasthras have given by way of concession is 'kauriam' . The period 
between 8 and 16 years is the kauria time for upanayanam. If that 
is also crossed, one becomes ‘Vrathyan’ according to Manu 
Smruthi. ‘ Vráthyan' means one who is excommunicated from the 
jathi. 

When the Government has laid down a particular age limit 
for entering into service, do we not run about to get even false 
certificates of age in order to enter service? But when a age limit is 
prescribed in the sasthra and if people think they can act in 
whatever manner they like, what does it mean? 


If we are absolutely careless these days about this aspect, in 
the olden times, parents who were blessed with highly intelligent 
children and who saw that even from the age of five the children 
had a good grasp of all that was taught, used to feel ‘how can we 
keep the child without upanayanam up to 8 years?” Keeping this in 
view sasthras have prescribed 'Kamya Upanayanam’ for which it 
has prescribed the minimum age limit of five. 


Usually it is said that 'Kamya' Karmas which are performed 
in pursuance of our desires are lower in merit than the ‘Nithya’ 
Karmas which are prescribed by sasthras as duties related to 
swadharma. Butin the matter of upanayanam what is the ‘Kamam’ 
for which it is done? It is said in the Smruthi ‘Brahma 
varchasakamasya Panchame' . The object is that the son has to earn 
Brahma thejas for himself, purify himself and create purity for the 
world also. This cannot be compared with the other worldly 
desires. 


If the child is naturally intelligent, Gayathri Devatha will 
enter into him and see that the intelligence does not get dimmed 
and develop it. In addition to that She will also ensure that the 
power of the brain does not lead him to the ways of adharma but it 
will be after securing ‘Athma sreéyas' . If the child is a little dull or 
average the Gayathrijapam will sharpen his brain, make it shine 
and see that it goes on the right way. Thus, this manthra helps 
peopleatalllevels. 


Acharya, Sambhandar and others are all Avatharas with 
divine power. Even then they did not show that power - not all 
times. Only when it was necessary they showed it a little. When 
they are in the disguise of a human being that is how the drama is 
acted. They came to show the path to ordinary people. Therefore 
they lived as human beings so that the people can see them and act 
accordingly and achieve things for themselves. 


Apart from this the Lord takes Avatharam because he desires 
to mix with the people. If the Avathar is entirely of divine power 


how will others come to mix? They may keep a respectful 
distance. This is so in all avathars. 


But when the world was getting worse Acharya and 
Sambhandhar could not bear to see it and they could not act slowly 


as other human beings. Acharya was in a hurry to rejuvenate the 
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whole country within 32 years. Sambhandar was in a hurry to set 
right Tamil Nadu within sixteen years. That is why extraordinary 
genius was bestowed on them even during childhood and all their 
learning was completed. 


Instead of doing things by his own effort, Sambhandar 
thought that everything should be done because of the grace of 
Ambal whose milk he had taken and became a Jnaniand a scholarr. 
I have already said there is a similar story about Acharya also. Or 
he was like any other child prodigy; that is he was such that instead 
of his parents and others knowing him as Avatharam and keeping 
distance from him they should treat him as a human child and show 
him all the affection. 


Acharya who had finished learning the languages including 
Sanskrit within five years had his upanayanam and went for 
Gurukulavasam, finished all the adhyayana and learning of 
Sasthras within eight years. 

Upanayanam was done at the age of five, all sasthras had 
been mastered within eight years, Sanyasam had also been taken, 
within twelve years all the Bashyams had been written - this is how 
Acharya did in a wonderful manner. 


Acharya would have finished his learning even earlier. But 
Veda adhyayanam cannot be done before upanayanam and the 
Sanga-Upanga of the sasthras also cannot be learnt. Since the 
minimum age even for Kamya upanayanam is five, Acharya who 
wanted to show the world conduct according to sasthras he learnt 
the languages including grammar etc and postponed learning 
Sasthras. 

I feel like telling that the merit of learning epics, dramas etc 
even before upanayana belongs exclusively to Acharya. But there 
is another person who has written that he had acquired such 


expertise even before upanayanam. His name is Rajachudamani 
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Dikshithar. He was Appaiya Dikshithar’s brother-in-law (wife’s 
brother). It is learnt that not only had he learnt the epics but he 
also wrote some. In the drama ‘Kamalinikalahamsam’ which he 
wrote he has said ‘Before Gayathri who is one of Brahma’s wives 
came to me, thatis, before upanayanam, his other wife Sarasvathi 
came to me (I had gained poetic genius)’. 


Acharya and Sambhandar wanted to show to the world that 
upanayanam was done at the appropriate age and due to the merit 
of Gayathri everything was done. They have done it only to teach 
usalesson. Refuting the other religions and establishing Sanathana 
Dharma was the great service both the avathars did. Therefore 
instead of conducting meetings, conferences or indulging in fist 
fights to condemn conversions, we should first of all perform 
upanayanam for our children at the age of eight. The children 
should somehow be cajoled to do the Gayathri japam. Then the 
other religions will run away on their own. If the children do 
Gayathri japa for sometime later Gayathri Herself will hold on to 


them. They will do Gayathri japa on their own without our 
persuasion or threat. 


People feel very much that a great wealth which we have is 
being wasted. That is why I have been persistently talking about 
performing upanayanam in time. There is no greater benefit than 
this for our listening to Acharya’slife story. 


Adhvaitham which is inclusive of all sasthra knowledge and 
everything else : 


There is a slokaabout Acharya having learnt all the sasthras 
very quickly : 


Anvikshikyaikshi thanthre Parichithirathula 
kapile ka (a)pileye 
Pitham pathanjalambhah Paramapi 


vidhitham bhatta ghattartha thathvam 
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Yath thaih saukyam thadhasyantharabhavath 
amaladvaitha vidya suké (a)smin 

Küpé yo (a)rthah sa thirthé supayasi vithathé 
hantha nanthar bhaveth kim? 


‘Anvikshiki’ means the sastrha dealing with administration 
of a State. ‘Anvikshik - ikshi' means ‘he made it his own the 
moment he saw it’. Iksha means seeing. ‘Ikshi’ means by seeing. 


What is said as 'kapile thanthre' means sasthrà made by 
Kapilar which is Sankya Sasthram. He mastered that in a manner 
that he could not be matched - ‘Parichithi athula Jebe'. In his 
Bashyam Acharya condemned it next to Mimamsa. Since he had to 
refute other Siddhanthas he had to learn everything clearly. Not 
only that great people will not reject everything in another 
Siddhantha but will accept whatever is good in it. There is 
something good in Sankyam and Mimamsa. 


That is why in Kerala where the Vedhic tradition was being 
followed in isolation all these sasthras were known and they were 
taught in Gurukulam. It is the greatness of our ancient culture that 
nothing is treated as inimical and everything is learnt. 


‘Pitham Pathanjalajmbha’ means he learnt Pathanjali's 
Yogasüthraas easily as drinking water. 


‘Bhatta gattartha thathvam' : Pūrva Mimamsa which was 
made by Kumarila Bhattar and which was also called Bhatta 
Sasthram. He had learnt that also as easily as jumping across a 
stretch of water - in the manner of Anjanéya who crossed the sea. 


When the intellectuals read Acharya’s Bashyam they 
wonder: ‘How did he learn so many sasthras so thoroughly! From 
what all books he has given so many quotations! ' Whatis said here 
is not exaggeration. People of any religion who research into 
philosophy refer to Acharya’s books only. Even today all over the 
world if philosophers want to find out something about our 
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spiritual sasthras they first look into Acharya’s books. Even those 
who think that only buddhism speaks of ahimsa, compassion and 
equality and are staunch followers of buddhism read Acharya’s 
books with great respect when it comes to philosophy. 


Although he had learnt all the sasthras including Sankya, 
Yoga and Mimamsa and all the Siddhanthas they were not close to 
his heart and spiritually satisfying. He did not whole-heartedly 
approve of their principles. He learnt all the sasthras because he 
thought ‘only when a person is a sarvajna and talks about 
Adhvaitha the world will accept it. Otherwise it will think that he is 
only trying to establish whatever he knows. It is for this I should 
learn all other sasthras'. If that is so, what is it to which he had 
whole-hearted attachment? 


Yaththaih saukyam thadhasyantharabhavath 


amaladvaitha vidya suke (a)smin 


‘Amala adhvaitha suke’ : If it is asked which is the thing 
without any shortcoming or blemish or impurity etc and which 
gives happiness itis only Adhvaitha. Desire is the impurity. So long 
as mind is there, desire will be there. Even in the stage of highest 
bhakthi there will be the desire ‘I have to join the Lord’. However 
noble the bhakthi may be a mind is required for practicing it. 
Therefore there will be desire. Itis only when there is a realization 
of Adhvaitha that ‘Iswara and I are not different’ there will be no 
mind. When there is nothing different what will one desire? 


In Mimamsá there is the desire to do Karmanushtana, to go 


to Swargam etc. This way in every philosophy some impurity of 
desire willbe sticking. 


Of course, by following those ways there will be some kind 


Lor ieu Thatis why many people have been following various 
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The beauty is that all the happiness which can be obtained 
through other Siddhanthas are contained within Adhvaitha. What 
appears as so many is only one Brahmam. There is nothing other 
than that. When that is so if it is said that one enjoys 
Brahmànandam in the state of Adhvaitha all other types of 
happiness will be contained within that. 


Achàryà had within himself the happiness of Adhvaitha 
gasthra which contains all the happiness that can be obtained 
through other sasthras. Although, he studied other sasthrasit was 
only Adhvaitha Vidhya which he liked whole-heartedly. In the 
heart of the child Acharya who was doing Gurukulavasam and 
undergoing Vidhyabhyasam Adhvaitha sukam prevailed. 


In the last line of the sloka, example has been given to show 
that the happiness obtained through other Vidhyas are all in the 
Adhvaitha sukam. 


Understanding the meaning of a Sloka 


In Gita there is a sloká the meaning of which could not be 
understood. When the Lord gave the upadésa of Jnana Yoga to 
Arjurià He told him that the only imperishable thing is Athma and 
said ‘there should be attachment to it with determination. 
Otherwise you will engage in the different types of rituals 
mentioned in the Karmakanda of the Vedhas as preached by the 
Mimamsakas, the mind will become unsteady and the whole thing 
will go waste'. Here when the Lord talks of Vedhà He separates 
karma kandam from the Vedhantha which is Jnana karidam and 
speaks. He says ' Védha deals with rituals which lead to sathva, 
rajo, thamo guriás. You remain steady in the Athma, which is 
untouched by the three gunas’. 


Yavan artha udhapané sarvathah sampluthodhake 
Thavan sarveshu vedheshu Brabmariasya vijanathah (Ch.II-46) 
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It means ‘what a Brahmana who has become a Jnàni gains 
from all the Vedhas is like the utility of a small spring in a vast 
stretch of area full of water’. 


Although Bhagawan has taken the trouble of giving an 
example to make us understand we are struggling understand the 
meaning. We can easily understand that the benefit we can get 
from a small spring can be got from a big flood of water. But when 
he says ‘all the Vedhas are like this to a Brahmarià who has gained 
jnana', it is not clear. Subsequently when I saw the sloka in 


Sankara Vijayam where the same metaphor is used, the meaning 
became clear. 


Here after saying that although Acharya read several 
Sasthras he realized that the happiness got from them are all within 
the great joy of Adhvaitha and therefore he was immersed in it and 
then says *Küpe yo (a)rthah sa thirthe supayasi vithathe hantha 
nanthar bhavéth kim? It ends the metaphor in the form of a 
question. 


"Küpam' means a well. ‘Kupé yo arthah sa’ means ‘whatever 
use is there in that’. It asks the question ‘Can we not get from a 
flood of clean water the benefit which we get from a well? 


One need not be told that what we get from a well can be got 
from a big river. Although Acharya who was the personification of 
the experience of Adhvaitha had thoroughly learnt all kinds of 
sasthras, he would not have got spiritual satisfaction or happiness 
from them. To him they just did not matter. In the face of the bliss 


of Adhvaitha which Acharyahad experienced all other sasthras are 
like wells before a greatriver. 


In a dry area people may dig deep wells and get water for 


cultivation. But will anyone who lives in a delta area like Cauvery 
delta dig well and do cultivation? 


The words ‘supayasi thirthe' have been used with deep 
meaning. Although a spring is a small water source and the ocean is 
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so big it is only the water of the spring that is fit for drinking. In our 
younger days we have read what poetess Avvai had said regarding 
this. 

That is why instead of asking ‘will not the benefit of a well be 
got from the ocean?’, it has been asked whether it will not be 
available from a flood of clean water. It is the well water which is 
not pure. The well needs to be cleaned now and then. There is no 
need for cleaning up a river. Adhvaitha Vidhya is like the pure 
flood of water. The other sasthras are like the well which needs to 
be cleaned now and then. 


This is what Bhagawan also has said in Gita: All the Vedhas - 
that is the entire Karmakanda and the rituals prescribed therein 
will give only a little benefit like small springs of water. 
‘Udhapanam’ means a small spring that gives water that can be 
consumed. Lord tells Arjurià ‘If you are after such benefits the 
impurity of desire and the three qualities will affect you and 
everything will go waste. You will run about in satisfying various 
desires and being unsteady of mind you will spoil yourself. Don't 
do like that. Hold on to the Athma which is Adhvaitha and which is 
beyond qualities and desires. It is not a small spring. It is like a big 
flood which has spread everywhere. When that is there why should 
you hold on to these? Even if you add together the benefits 
obtained from all the springs, it is the benefit obtained from a flood 
which is much bigger. Similarly, the ‘Athma siddhi' obtained by 
jnana kandam is of much greater value than the benefits obtained 
from the rituals of karma karidam. I do not refer to the Brahmana 
who has attained jnana but to the Brahmaria who says ‘I do not 
want jnàna. To me karma is everything'. That is why I say 

'Bráhmanasya vijanathah’; ‘such a Brahmin who has gained jnana'. 
You understand it well and conduct yourself accordingly...... i 

It is clear that Bhagawan has said ‘Just as we can get the 

benefit of a small spring from the vast stretch of water, a Brahmana 
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who has gained jnàna can get all the benefits of Vedha karma from 
Self experience which is infinite. Probably, the author of Sankara 
Vijayam has made the sloka keeping in mind what Bhagawan has 
said in Gita. 

The sum and substance of the whole thing is : Adhvaitha is 
like a big river which is flooded. All other sasthras and philosophy 
are like a spring, a well, a pond or a tank. The benefit we can get 
from all these are contained in the great river. Acharya who was 
immersed in the great river of Adhvaitha Vidhya studied other 
sasthras keeping in view the purpose of Avathara. 


During his Gurukulavasam Acharya not only learnt 
everything but followed Brahmacharya Dharma very well as an 


example to the world. He did service to the Guru and went from 
door to door for biksha. 


Spirituality in Worldliness : It Rained Gold 


As part of his biksha one day he went in the morning to some 


house. It is said that it was Dwadasi on that day. He called out 
‘Bhavathi! Biksham dehi’. 


That was the house of a Brahmin who was in utter poverty. 
Perhaps the young Brahmachari went there only to shower his 
blessings on him. In the guise of biksha, he went there to offer 
anugraha biksha. 

I had said that in Kerala all were well-to-do and within the 
compound of a house all that was needed for living was available. 
Still is there not such a thing as karma? If there is karma even if 
one is below the Kalpaka Vruksham, he will be harassed by 


poverty. Because of the karma of his previous birth, the Brabmin 
was extremely poor. 


ibat Brahmin used to go from house to house for uncha 
vruththi (getting rice from house to house). Usually if a Brahmin 
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comes for uncha vruththi he will never be refused. Even there his 
karma may affect him because when he goes for uncha vruththi if 
there is some inconvenience in the houses to which he goes, he will 
have to return with empty vessel. Somehow the couple just 
survived. 


On the day when Acharya went for biksha the Brahmin was 
not at home. Only his wife was there. 


There was nothing in the house to offer as biksha. But as 
soon as she saw Acharya she felt ‘what a Brahmachari with such 
théjas! If I offer biksha to him I will gain all the punya’. But there 
was not a single grain to be offered as biksha. She was kind 
hearted. It happens that the have-nots are more inclined to give 
than those who have. She was like that. She felt extremely sorry 
that she had nothing to give to such a divine child standing outside 
her house. But would she have told him ‘no’? She searched for 
something. 


She found that in a small corner there was a fruit of amala in 
a decayed condition. That Brahmin was a good person. He would 
feel that if he picked up any fruit that had even fallen down from 
the tree is in good condition some one would come to quarrel with 
him. Therefore he used to pick up what was in a bad condition and 
keep it at home. She was not aware of it. But now when she made a 
search she found it. When taking food on Dwadasi day amala 
should be definitely part of the food. It was for this that the 
Brahmin had keptit. 


She felt extremely bad and thought ‘how can I give this to the 
divine child?’ Still since the Brahmachari who had called out 
‘Bhavathi biksham dhehi’ could not be sent away without giving 
anything, she went out of the house. Seeing the young Sankara 
who stood there with great thejas she felt indescribably delicate 
and went inside crying. After coming inside she thought ‘How canI 
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remain without giving anything to the divine child?’ and came out. 
Thus, she was going in and coming out. Finally, she made up her 
mind that she would offer whatever she had at home whether it 
was decayed or in whatever condition it was. She gave that 
decayed amala to Acharya even while profusely shedding tears. 


Acharya realized how large hearted she was although she 
was extremely poor. His heart melted for her. 


Immediately he sang a sthothrà as a prayer to Mahalakshmi. 
That sthothrais called ‘Kanakadhara Sthavam' . We will know why 
the sthothra got that name. 


This is the first sthothra which came from Acharya. 


Acharya prayed to Lakshmi that she should remove the 
poverty of that Brahmin family and bless them with wealth. 


He heard the voice of ‘asariri’. ‘This couple had sinned in 
their previous birth. Their present poverty is a punishment for 
that. Till such time their sin remains they cannot be blessed with 
wealth’ - this is what Lakshmi said as ‘aSariri’ . 


Immediately, Acharya said ‘even if they had committed 
more sins, she gave me the only fruit she had. How virtuous is her 
love and sacrifice! One who has no food for herself offered biksha 
to me. Its fruit will destroy all the sins. Apart from that however 
big the Karmas may be, will they not vanish by my prayer? 


‘Amma, Mahalakshmi! You also have as much love as this 
lady. Therefore instead of merely dispensing justice in a strict 
manner, show your love and bless her’ - thus he prayed to Her. He 
said ‘Let the bad acts be like the summer heat which dry up the 
possibility of getting wealth. But a big wind can bring the rain- 
bearing clouds which will cool down any summer heat (In Keralain 
the middle of the month of Vaikasi - what they call 'Edava padhi’ - 
even in the midst of summer heat there will be south-west wind 
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which will bring clouds and there will be monsoon rains). To cool 
down the heat of their bad activities bring the cloud of wealth by 
the wind of your compassion and pour it. You turn the cloud of 
your Kataksham which is your compassion towards them and pour 
the rain of wealth’. 


There is internal evidence in ‘Kanakadhara Sthavam’ for his 
having appealed to Lakshmi on behalf of the poor Brahmin lady. 


Thadhyath dhayanupavano dhravinámbudharam 
Asmin akinchina vihanga sisau vishanne 
Dushkarma dharma mapaniya chiraya dhüram 
Narayana pranayini nayanambuvah 


The Mother has great love for Perumal. Therefore Acharya 
addresses Her as ‘Narayaria Pranayini'. Calling Her is in the fourth 
line. But right at the start he says "Thadhyath' - ‘Letit be given’. By 
this he means that the wind of Her grace should blow and cause the 
rain of wealth to pour. 


' Dhayanupavano' - Along with the wind of compassion. 


‘Nayanambuvah’ - The eye which is the cloud, meaning, 
‘Kataksham’. If there is Lakshmi Kataksham great wealth will 
come as a downpour. When karmais hostile that Kataksham may 
be towards some other direction. But what does it matter? The 
rain bearing cloud is somewhere beyond Andamans but the 
monsoon wind brings it to our place and it rains. The Mother’s 
compassion is like that powerful wind. Let that wind bring the 
cloud of Kataksham and rain for these people who have bad 
karma. After all Dhaya (compassion, grace) is there only to do 
good even for those who do not deserve it. For those who deserve a 
thing, it will automatically come to them. There is no need for 
compassion or grace. In worldly life also whenever we are entitled 


to get something we do not request that it may be given to us. If itis 


said that some one's compassion is needed it only means that help 
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will be given without going into the merits of the person. Does the 
monsoon wind bring the clouds and cause rain looking to the 
fitness of the place to receive it? 


‘Your Kataksham which is like cloud along with your 
compassion which is like wind’ - 'Dhravinambudhàram 
thadhyath'. ‘Dhraviriam’ means wealth. ‘Ambudhara’ : ‘Ambu’ 
and 'Appu' both are same meaning ‘water’. Ambudhara means 
water that pours which means the rain. ‘May your cloud of 


Kataksham be brought by your wind of compassion and let it pour 
wealth’. 


Dhravitiam, apart from meaning wealth, also means gold. 
Just like Swarmam, hémam, Hiranyam, kanakam etc, Dhravinam 
also is a name for gold. The phrase 'dhravina (ambu) dhara' which 


is in the sthothra as Acharya’s words has become the title of the 
sthothra ' Kanakadhara' . 


When it is said "let your cloud of Kataksham combined with 
your wind of compassion come and rain gold' for whom is it 
meant? Is it for the young Sankara who recites the sthothra? Why 
does he need it? He belongs to a very rich family. Moreover, he is 


in Gurukulavasamas a Brahmachariand he is not to keep money at 
all. 


That is not for him. But then for whom? Acharya says 
‘Asmin akinchina vihanga sisau vishanne' - it means ‘for this poor 
little bird which is in a dejected state of mind’. 


He does not say that it is needed for any human being but for 
a bird and that too for a little bird. 


Vishanme - dejected and tired. 


Asmin - This (since he is pointing to the Brahmin lady who is 
near, he says "This') 
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Akinchina - not having even a little and extremely poor 
Vihangam - bird 

Vihanga Sisu - the little bird 

Vihanga Sisau - to the little bird 


‘By your cloud of Kataksham, pour the rain of wealth to the 
little bird’. 

It is obvious that he says this keeping in view the Brahmin 
lady. But instead of saying it why does he say ‘little bird’? It only 
shows that even at that very young age he was a poetic genius and 
in poetic tradition he has used the metaphor. 


In our poetic tradition two birds are usually mentioned - 
Chakoram and Sadhakam. These are strange birds which we 
cannot see in the world now. Chakoram is believed to have had 
only the moonlight as its food. It would not take anything else. 


In Soundarya Lahari when describing Ambal's smile and 
lustre Acharya refers to Chakoram (63" Sloka). It is usual to 
compare the face to moon. From Ambal's moon-like face the 
brightness of Her smile flows like the moon beams. The Chakora 
bird drank it. Because it was very sweet it developed a feeling of 
cloy due to which its beak became benumbed. It thought it would 
take a little sour gruel in between to neutralize the effect of cloy. 
There was moon-light in the sky. It tasted its beams. Its beak 
which was sweet with the beams coming out of Ambal’slustruous 
face felt that the beams which came from the moon in the sky 
tasted like sour gruel and the numbness of the beak was gone. 
Acharya with his imagination says that it was only after that the 
practice of Chakora bird drinking the moonlight started! 


As a matter of fact, the moon beams are full of nectar. 
Acharya has said that Ambal's sweet lustre is capable of making 
even such nectar into sour gruel. He says *kanjika dhiya' - 
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‘thinking that it is gruel’ (Chakoram started drinking the moon 
beams). Drinking kanji (gruel) is a common practice in Kerala. 


Soundarya Lahari was made by Acharya several years after 
he beacame famous as Jagadacharya. He had referred to Chakorain 
this. But when as a child he sang on Mahalakshmi he referred to 
Sadaka bird. ‘Vihanga sisu’ is the young one ofthe sadaka bird. 


The speciality about sadaka bird is that it will have a hole in 
the throat. It cannot eat with its beak because the food will come 
out through the hole in the throat. It cannot also put into that hole 
what it can pick up with its beak. Therefore the only food for that 
bird is the rain that can directly enter into that hole. If there is no 
rain it will have to remain hungry. That is why the saying 'like the 
Sadaka bird which longs for the rain’. 


When Acharya said that Lakshmi should pour wealth his 
poetic mind thought "There is the sadaka bird for which there is no 
food exceplt rain. We have to compare it with this Brahmin family 
which is longing for Her rain of wealth' and sang accordingly. 
Eating with the mouth is like experiencing karma, since karma is 
hostile they will miss the wealth like what is taken through the 
mouth coming out of the hole in the throat. When Ambal showers 
Her grace without looking to the karma, wealth will come to the 


Brahmin couple just as rain water goes directly into the throat of 
the sadakabird. 


Instead of merely telling ‘bird’ he says ‘the young little bird’. 
A child cannot bear hunger. When it feels hungry it cries but we do 
not. When a small child cries anyone will feel for the child. 
Lakshmi is called the ‘Mother’. Therefore if it is said ‘Vihanga 


Sisu' She would definitely take pity and shower Her grace. 
Therefore, Acharya said ‘Vihanga Sisu’. 


l Acharya who was a child thought of the Brahmin lady as a 
child and prayed on Her behalf. Did not Lakshmi say that, because 


both the Brahmin and his wife had bad karma, She could not 
bestow Her grace on them? Therefore Acharya pleaded on their 
behalf : 


Dushkarma - gharmam chiraya dhüram apaniya 
Nayanambuvah Dhravinambu dharam thadhyath 


Dushkarma gharmam - bad karma which is like summer. 
Gharmam means severe summer. 


“You say that it is their bad karma which is scorching them. 
That means is there no remedy? If the nature of bad karma is to 
scorch the nature of your Kataksham is to be cool as rain. If you 
say that your Kataéksham is somewhere far away, there is the wind 
of your Dhayà (compassion, mercy) to bring it here. Is there 
anything faster than that mercy? Just as it rains when there is 
scorching heat, when the sadaka bird is struggling, pour your 
mercy. The little sadaka bird struggles only for food but this 
couple are struggling for everything including house, clothes etc 
since they do not have money. Let your cool Kataksham remedy 
the karma of this child which is like summer, drive away the sins 
being carried over through several births and let it rain money’, he 


says. 


Even while praying for removal of poverty whichis a worldly 
matter Acharyahas included remedy for the Karmas, sin etc which 


are spiritual matters. 


All money, learning etc are all only for that (to take one to 
the spiritual). In creation everything including the carnal desire 
(Kamam) is for that. In srushtino one can live for all time. It is the 
Law that except a few who have been blessed to live as Chiranjivi, 
others have to die. But when one dies it is not necessary that his 
karma becomes nil. Only when it is nil, he can join the 
Paramathma. When that is so, repeated chances have to be given 
by way of several births so that he will be able to discharge his 
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karma. If a Jiva has to take birth it will be possible only if a father 
and mother desire to have a child. Therefore this kind of desire is 
also created with a good object in view. It is so with money, food, 
house, medical treatment, improving knowledge through study. 
All these are meant to help one to involve in matters concerning the 
soul. Itis because you do not know the limit and misuse everything 
the whole thing becomes ‘anartham’ (misfortune). Acharya 
himself says in Bhaja Govindam ‘Artham, anartham’. It should be 
remembered that it is addressed to the 'müda madhi’ (Bhaja 
Govindam muda madhe). If one is intelligent he can use these upto 
the proper limit and upto the proper time and with the help of 
these only he can go spiritual. 


All our sasthras show the path like that only. All of 
Acharyà'sliterary works are like that. Whether he sings the praise 
of Lakshmi for money or sings a Bhujangam for Subrahmanya 
Swami he will not forget the spiritual goal. These are asked only 
for that. Even when he stands before Annapurneswari who gives 


food with the request ‘Biksham dhehi’ he will end it with ' Jnana 
vairagya sidhyartham'. 


Even when he refers to poverty in terms of money by saying 
‘akinchana’ he links it to the karma related to the soul. He makes it 


clear that he has prayed not only for the removal of poverty but 
also for the freedom from karma. 


Although according to one book there are eighteen slokas in 
this sthothra and according to another there are 20-21 itis only in 
this particular sloka wealth is prayed for from Lakshmi who is the 
presiding deity of wealth. In the next sloka when he says that the 
prosperity that he desires (not for himself but for the Brahmin 
couple) ‘Ishtam Pushtim krushishta mama’ we may assume that it 
is a prayer for wealth. Otherwise the entire sthothra is devoted to 
describe how Perumal and Thayar (Mother) together are the 
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Marthis bestowing grace (how when Heis spread like a dark cloud, 
She shines in His Vakshasthalam as lightning in the midst of dark 
clouds), in what all forms is Lakshmi who is the very form of 
Parasakthi, Her description when She is Lakshmi, Her greatness 
etc but there is no prayer for money. 


When he goes on singing the slokas like this with poetic 
beauty and bhakthi, in one of the slokas he mentions the purpose 
for which he started the prayer. He has sung in the thought ‘it is 
not necessary to appeal too much to the Universal Mother. It is 
enough if a small hint is given’. In that one sloka he has given the 
substance of his appeal. 


The seed for the later day Upadésa in the very first 
Sthothra 


Two things need to be mentioned. In the very first sthothra 
which the Acharya made as a child there is the seed for two of the 
principles which he developed later. One is including karma in 
bhakthi - ‘karma does not give fruits on its own. Iswara is the 
Phaladhata. Dedicate all the fruits to Him. Then only instead of a 
meagre benefit you will get the purity of mind which is spiritual.’ 
This was said to turn those of karma Marga to bhakthi. The other 
one is for those of Bhakthi Marga. ‘Do not make distinction 
between gods as ‘mine’ and ‘yours’; since you developed bhakthi 
to one particular god in a natural way you may treat that god as 
your ‘Ishta Mürthi' but do not think low of other gods : you realize 
that all are the manifestations of the only Paramathma’. This is 
meant to turn the people of Bhakthi Marga to the jnana Marga. We 
see both these views in Kanakadhara Sthothram. 


In the sloka next to the one in which he mentions the sadaka 
bird and prays for wealth : 


Ishtà visishta mathayopi yaya Dhayardhra 
Dhrushtya thrivishtapa padam sulabham labhanthé 


In this he expresses his great opinion about ‘Ishti’ (yajna 
karma) and says that even those who perform these with a view to 
attaining swargam attain that fruit easily only through 
Mahalakshmi’s Kataksham. Although they think that their karma 
itself gives the fruits it is clear that Acharya says that it is the divine 
power (Bhagavad Sakthi) with the form of Lakshmi which gives the 
fruits. 


It is in the next sloka that he says that all gods are the 
different manifestations of the one Paramathma. 


Girdhévathethi garuda-dhwaja sundarithi 
Sakambharithi Sasi sekhara vallabhethi 

Srushti sthithi pralaya kélishu samsthithayai 
Thasyai namasthribhuvanaika Guros tharunyai 


He says that when the one Paramathma becomes the 
Thrimurthi and plays the sport of srushti, sthithi Pralaya 
(samharam) itis Lakshmi who is with each of them as sakthi in the 
form of their consort. 


The names of these Sakthi are mentioned as Girdhévatha, 
Garuda-dhwaja Sundari, sakambhari, Sasisekhara Vallabha. Four 
Sakthiare mentioned for three Mürthis. Why? 


First is Girdhevatha - Sarasvathi the Vak Devathà and the 
consort of Brahma, then Garuda-dhwaja Sundari - (Lakshmi) the 
consort of Maha Vishnu who has the Garudhwaja. Then 
Sakambhariand Sasisekhara Vallabha the two consorts of Rudra. 


Devi Purarias mention who sakambhariis. During a period of 
famine, Ambal made vegetable and greens grow over Her body and 


helped the people. The name She got then is sakambhari. She is 
also Siva's Sakthi. 


. me to srushti, sthithi, Pralayam, She did not help in 
_ Samharam (Pralayam) but helped in sthithi by giving food to the 





people. Instead of there being three Sakthi for the Thrimürthis, 
why should a fourth be mentioned? 


What he has said is appropriate. Acharya knows very well 
people's attitude. He knows that although people talk of eight 
Lakshmis (Ashta Lakshmi) - Dhana Lakshmi, Dhànya Lakshmi etc 
they will only think of wealth the moment ‘Lakshmi’ is mentioned. 
But can we eat the rupees? Therefore he thought that he should not 
omit to talk of Her as the Lakshmi who gives food. That is why he 
said sakambari. Then he said ' Sasisekhara Vallabha’ - as the Sakthi 
of Rudran, the Pralaya Mürthi. That means She is the beloved 
consort of the one who is having the moon on his head. 
Samhàramürthi when conducting Maya as Maheswarà and giving 
Mokshà as Sadasiva, He is Sasisekhara. Therefore when it is said 
Sasisekhara Vallabha we can take it that She is Pralaya Sakthi, 
Thirodhana Sakthi, Anugraha Sakthi. Since in the beginning it was 
said that She is the Brahma Sakthi and Vishnu Sakthi, it means 
Parabrahma Sakthi which is the root of Panchakrithya has become 
all these Marthis - this is Adhvaitha. 


Having said here that Lakshmi only is Sarasvathi and 
Parvathi can Siva - Vishnu be left as if they are different? That is 
why at the end it is said ‘Thribhuvanaika Gurds tharuni'. Maha 
Vishnu is the Guru for the three worlds and His dear consort 
Lakshmi - this is the meaning. When one who took Avathar from 
the Mula Guru, Dakshinamürthi, says that Maha Vishnu is Guru, 
difference between Siva and Vishnu crops up. When Lakshmi is 
called the Sakthi of the Guru, She is not giving just wealth but She 
is also Jnana Sakthi. Acharya’s Guru Parampara starts from 
Narayana. Therefore he said ‘Thri Bhuvana Guru’. When one looks 
into the Ashtothram of Krishrá and Rama we find that ‘Jagad 
Gurave Namah' occurs in them justas in Sivashtothram. 


When Acharya says here Guru - Thribhuvana Guru- OO CEN 
understand it to mean that He is not only the one who gives 
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Jnanopadesam but He is also the Father of the three worlds. Since 
Lakshmi is referred to as Thayar (Mother) we can also take it that 
Sheisthe consort of the Father of the three worlds. 


In this sloka, he has brought in the import of the name 
‘Brahma - Vishnu - Sivathmikayai namah’ which occurs towards 
the end of Lakshmi Ashtothram. 


The next slokais : 


Sruthyai namo (a)sthu subhakarma phala prasüthyai 
Rathyai namoó(a)sthu ramaniya guriarriavayai 
Sakthyai namo(a)sthu sathapathra nikethanayai 
Pushtyai namo (a)sthu Purushoththama vallabhayai 


Sruthi was Acharya’s very breath. Did he not come to drive 
away whatever was anti- Vedhic and also half-hearted Vedhic and 
establish the pure ‘Sruthi Marga’?’ He is being praised as ‘Sruthi - 
Smruthi Purananam alayam Karuràlayam' . Would he end the first 
sthothrà he made without referring to the Mother as the very form 
of Vedhas (Vedha Swarüpini)? He started with ‘Sruthyai 
namo(a)sthu'. Although he was Jnanavathara did he not strain 
himself to ensure an appropriate place to karmanushtanam? 
Therefore as soon as he refers to Lakshmi as ‘Sruthi Swarüpini he 
says that She is the one who creates the fruits of karmanushtana - 

‘Subhakarma phala prasüthyai'. Also here is the reply to the 
Mimamsakas. 
To convey that the Mother is like the ocean of good qualities 


and is of the form of joy, he says ‘Rathyai namo(a)sthu Ramaniya 
gunarrnavayai'. 


As the basis of everything we need Sruthi. The Karmas we 
perform should be related to Sruthi. Then only they will be ‘Subha 


karma . It is only with such Subha karma we should get the joy - 
the worldly joys or spiritual joy. 
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Guna and karma are related to each other. Bhagawan says in 
Gita ‘Ihave created the four varras with guria-karmà' (Ch. IV-13). 
Karma will follow the gura. If it is performed as laid down in 
sasthras and dedicated to Iswara, due to the nature of the Subha 
karma it will get evolved whatever be the gura. First he said ‘one 
who gives the fruits of subha karma’ and then he says ‘one whois the 
ocean of good gurias' and thus he has linked the two. 


Then it is sakthi which is needed for anything. He says She is 
also the Sakthi and offers namaskaram. ‘Sakthyai namo(a)sthu' 
‘sathapathra nikéthanayai’ means one who sits in the lotus. It 
should not be thought that the lotus is called ‘satha pathra’ because 
it has hundred petals. Satham indicates any big number. It is also 
usual to say ‘sahasra dhala padmam'. In Kundalini Yoga, it is said 
that Parasakthi is in 'Sahasra thala padmam’ along with 
Paramasiva. Here too when Acharya refers to Lakshmi as 
‘Padmavasini he says ' Sakthyai namo(a)sthu' . 


‘Pushtyai namo(a)sthu' - What comes from nourishment is 
pushti (strength). She is the consort of the Mürthi who protects the 
world and as the Mother of the children of the world, She 


nourishes them. 


The manthras which give ‘Rathi’ (pleasure) Sakthiand Pushti 
are contained in Sruthi. Therefore he first referred to Sruthi and 
mentioned others afterwards. He has said like this because he 
wants that our ability (sakthi) pushti and enjoyments should all be 
consistent with the ways of Sruthi. 

‘You are the one who is inside every being as the form of 


bliss. You are the one who is in every being as the form of Sakthi. 
You are the one who is the fullness' - for each of these he says 
'Namosthu'. 

Finally he mentions the name which is exclusive to Mahà 
Vishnu - Purushothaman - and says ‘Purushothama Vallabhayar 


to indicate that She is Purushothama’s Sakthi. 
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The child Acharya ended the slokas like this keeping in them 
the ideas which he was to develop as great Siddhanthas in later 
years. 


No sooner the prayer ended than Mahalakshmi poured 
golden amalas (the fruit of amala) in the compound of that house 
for a period of one 'muhürtham' (one hour and fortyeight 
minutes). The decayed amala which was given to the child 
(Avathara) returned as millions of golden fruits. 


In the beginning the Brahmin lady had shed tears. On seeing 
this, sthothra poured out from Acharya. Hearing it Lakshmi 
poured golden fruits. 


The sthothra came to be called ‘Kanakadhdara Sthothram' . It 


is also called ‘Kanakadhara Sthavam'. Sthavam also means 
sthothra. 


It was enough even if Acharya had just thought in his mind. 
Lakshmi would have acted accordingly. But She played the lila so 
that She could enjoy a sthothra from Acharya, all people would 
enjoy it, recite it and have their material wants satisfied, have their 
difficulties due to karmaremoved and become prosperous. Instead 
of pouring gold as soon as Acharya had said 'Dravinambudharam 


dadhyath’ She bestowed Her grace only after he had recited 
several beautiful slokas. 


May we also recite this sthothra, have our poverty removed, 
get relieved from the sins of our karma. Acharya has made this 


Sthothram for the benefit of all of us with the Brahmin couple as 
the pretext. 


If it is a sthothra which gives worldly benefits it will of 
course be popular. That way among Acharya’s sthothras 
Konekadhara Sthothram has become popular. But Acharya had 
mixed in it the wordly life and the spiritual. In the same way: 
Suomen Bhujangam is popular as a sthothra which cures 
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disease and Soundarya Lahari is famous as a sthothra which 
ensures success in all activities. All these also help redeem the 
Athma. The fun is that Bhaja Govindam which gives upadēsā of 
extreme ‘vairagyam’ is more popular than any other sthothra. The 
other sthothrás have been made by Acharya making some 
concession for us. It is Bhaja Govindam which fully reflects his 
mind. It is the glory of that mind which is the cause for its 
popularity. 


It rained gold. Acharya did not touch it and left the whole 
thing for the Brahmin couple. 


The house where it rained gold was in a village some distance 
from Kaladi. The place where the decayed 'amala' was given and 
golden fruits got in return and where the decendants lived is called 
‘Pazham thottam' (The garden of fruits). In that village there is a 
family with the name ‘Swarmathu manai’. It is believed that those 
belonging to that family came in the line of the Brahmin couple 
who got Kanakadhara. 


The river which changed its course 

Acharya completed his Vidhyabhyasam at the age of eight 
and returned home. Father had passed away (one view is 
that his father Sivaguru attained Sivapadham before Sankara’s 
upanayanam and the other view is that it happened after the 
upanayanam) 

Acharya remained for sometime with the mother as her 
support. He has shown by his life how important a place is to be 
accorded to the mother, how she should be loved etc. She had 
become old and had lost her husband. Acharya rendered her all 
necessary service. 

One day she felt very tired. At that time the river 


Alwaypuzha was not running near Kaladi as in these days. Its 
course was a little away from Kaladi. Since itis a ‘punya thirtham' 
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the lady used to go there everyday and have her bath. Now due to 
ill-health she could not go to the river and she felt very much. She 
felt “Today is a holy day. I am not able to have a bath in the holy 
river’. 

Acharya said ‘I will pray’ and accordingly he prayed. 


Although he was the Avathara of Isward he acted only as a 
bhaktha. That is why even earlier he had prayed to Lakshmi. 


‘IfI pray that mother should become all right and she should 
be able to go to the river, it will be helping her only. Instead of that 
if I pray that the river which is flowing somewhere far away where 


people cannot go should flow near the village, it will be doing good 
to all the people’. 


He prayed that the river should change its course and flow 
near the house. It happened so. The river changed its course. 
When the river changed its course there was a temple of Krishna on 
its new course which got damaged by the river. 


The news of a young Brahmin child having learnt all the 
Vidhya, caused the rain of gold, turned the course of the river, 
spread all around and therefore even at that young age he 
commanded great respect. The news reached the king of that 
region also. He came to have dharsan of Acharya. Acharya told 
him to renovate the temple. Acharya who came to establish 


Dharma in the world and create sannidhyam in innumerable 
temples inaugurated the task in his village itself. 


That temple of Krishriais still there in Kaladi. Itis on araised 
ground near the river bank. The story is it was only when Acharya 
took sanyas and left Kaladi the renovation of temple was 
completed and he had reinstalled Krishria’s idol there. 


People say that there is mark for the river having had its 
course away from the village originally. 








The world calling : Dharma of the people and the 
secret of Avathara 


Acharya thought that he had to begin doing what he had to 
do for the world. Right from birth that thought was constantly in 
his mind. Even when he followed the rules of Brahmacharya and 
served his mother he did them only as a lesson for the world. But 
he started thinking whether it was enough to keep serving only one 
mother when there are mothers in the whole world. He thought ‘I 
am not the child of one mother. I am the child of the world. How 
long can I postpone what I have to do for the whole world just 
because of one mother? We came because the whole world is in 
bad state. When the fever is rising, can we delay administering the 
medicine?’ 

What is that medicine? That medicine is the actionless state. 
It is the medicine of Adhvaitha which reaches one to that state. He 
decided in his mind ‘We came to move about all over constantly to 
preach the philosophy of the actionless state to everybody. How 
long can we keep going round this village? 


Since he was the only child of the mother, he knew how 
wrong it would be if he did not do her whatever was needed and 
how much she would suffer and therefore he served her for 
sometime. Then he thought of the problem of the world and 
decided that it was wrong to remain without solving it and 
therefore decided to leave the mother, home and everything as a 
sanyasiand embark on his task. 

One may think ‘the mother is old and is a widow. She has no 
support other than the son. If he gives up the duties towards her 
and goes away, calling himself the child of the world, what can he 
do to the world?’ 

If we look at him as a human such a doubt will of course 
arise. But when it is Iswara lila, Avatharam, many things happen 
which we cannot understand and for which we have no answer. He 
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(Iswara) only knows who has what karma, what should be done to 
him, where He should show His grace etc. Is an Avatharam meant 
only for individuals like the father, the mother and other relatives? 
Avathàramis meant for the whole world. In that something is done 
for individuals as a son, husband etc. Rama who was born as 
Dasarathà's son because of Puthra Kameshti grew up as his son for 
sometime. Then the task ahead of the Avatharam called him. At the 
same time Dasaratha’s puriya had also been exhausted. Therefore 
he went to the forest even though Dasaratha was crying. We may 
also feel that the whole thing is cruel. We only know that 
Dasarathà gave up his life. We do not know how the Lord would 
have bestowed His grace on him in the other world. 


Acharya took Avathar as the son of Sivaguru - Aryambal 
because of their thapas. The father died when the pura due to 
which he got a son was exhausted. We do not know whether he 
reached Sivaloka or he became merged in the state of Adhvaitha. 
Therefore we cannot say that his life should not have been 
curtailed like this. 

As far as the mother is concerned, probably Iswara must 
have thought that she should live for some more time and finally 
she should have 'Vaikunta pràpthi through her son only. 


Therefore Acharya had to harden his mind to leave her and go 
away. 


Avatharam means it has to come as a child to a human 
couple. Therefore we cannot strictly apply all our rules to the 
Avatharam. When a big task relating to the good of the world is 
waiting to be performed one goes to do it ignoring relationships 
like father, mother etc and also ignoring the suffering they may 
face, we will have to understand that it is sacrifice and also 
compassion. The others (father, mother and others) have also to 
realize that they have sacrificed them (those who came as Avathar) 
forthe good ofthe world and thereby they earned Punyam. 
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If Acharya was thinking of taking Sanyasam, the mother and 
the relatives were wanting to get him married. The practice was 
that as soon as Gurukulavasam was over one was to move from 
Brahmacharyam to the next asramam. If it is said that he had 
finished in three years what should have taken twelve years to 
finish and was still a child it must be remembered that there was 
the practice of child marriage in those times. Children used to be 
married and they used to stay in their own parental homes and 
when the girl attained puberty she would go to the place of her in- 


laws. 


There were two different plans on either side. One was 
marriage and the other was Sanyasam. But what was to happen 
would happen only according to the plan of the Avathara. 


There is no greater god than the mother and there is no 
sasthra higher than the mother's command. This is what the 
Sasthras say. Acharya took Avathàram only to reaffirm sasthras. If 
because of that he got married according to the mother’s wishes 
and remained home, he could not have become Acharya. If the 
Lord comes in human form all these things happen. Whatever He 
does in such situations is the ‘Avathara Dharmam’ . 


When a son has a mother under his protection he cannot 
become a sanyasi without her permission. Whether there are 
parents or wife or anybody else arrangement has to be made for 
them and it is only with their consent he can leave the home. That 
is the sasthra. Acharya thought ‘We will have to show at least this 
as an example to the world'. It is a different matter if suddenly 
vairagya develops in a moment and one takes sanyasa without any 
pre-planning. But now he had taken the Avathara according to a 
plan well drawn up. Therefore he thought he would take Sanyasam 
only after obtaining the mother’s consent. He was thinking ‘How 
to tell this to the mother? She is thinking of my marriage and if I 
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tell her about Sanyasam she will feel so much’. Then he thought he 
would wait for the time to come and then he would tell her. 


Became a sanyasi 


One day he took the mother for bathing in the river that had 
started flowing near the house. Then he too got into the river for 
bathing. 


At that time, a crocodile caught hold of his legs. (Even now 
that ghat in the river is called ‘Mudalai’ (Crocodile) Kadavu). 


The mother who had gone to the banks of the river after 
bathing did not know what to do. The husband died and if there is 
this kind of a danger to the only son how would the woman feel? 


Acharya thought ‘This is the time for which we were waiting’ 
and then started speaking to his mother. He told her ‘it is 
impossible to escape from the crocodile. This death is not natural 
death but ‘dhur Maranam'. I will have to undergo all the 
harassments which those who die this kind of a death undergo. 
You too will not attain the good that would accrue to you through a 
son performing the karma for you. I have one idea which may help 
me to get released from the mouth of the crocodile. If it is 
acceptable to you, I will do accordingly in which case I too will not 
meet with dhur Maranam. You will also attain the noble state. 


"If I now take sanyasa asramam it would mean that I have 
taken another janma. Then the death which was to come for this 
janma may not come. The crocodile may release me. If a person 
becomes a sanyási those belonging to twenty one generations 
before him will attain the noble state. Therefore you also will 
attain such a state. But if the crocodile does not leave me and if I 
die since I will be a sanyasithe death won'tbe ‘dhur Maranam’ and 


Fava pet De Saning about as a spirit. Therefore whichever way it 
x considered, I think that taking Sanyasamis the best course.’ 








‘One has to remain in water, utter the ‘Praisha’ manthra (the 
manthra that is uttered before taking sanyasa diksha) and then give 
up everything mentally. It happens that I am already in the midst of 
water. If this opportunity is missed nothing else will happen except 
the crocodile swallowing me. I will meet with ‘dhur Maranam’ and 
you will also not attain the good state after death. Therefore I am 
of the view that this is the only way. Even then I do not have the 
right to take Sanyasam without your permission. Therefore you 
only have to take a decision'. 


The mother was in great confusion thinking ‘Am I to tell the 
child of eight years to take Sanyasam? But if I do not say that the 
crocodile will definitely drag him away’. Then she thought ‘Even if 
he does not stay with me if he is alive somewhere even if he 
becomes a sanyasi, I can at least see him some time. Even if I am 
not able to see him, if heis well somewhere that is enough’. 


Even then she was not able to utter the word “You take to 
Sanyasam’ . She told him ‘You do whatever you think of’. 


We call certain situations as a dilemma. The lady was in a 
dilemma for the second time. First when Iswarā asked her what 
kind of son she wanted, she was in dilemma. Now she is in a second 
dilemma but now also she gave the same reply which she had given 


to Iswara. 


She thought ‘Perhaps the early end of life which the Lord had 
spoken of is nearing now. If I do not say something myself and 
leave the whole thing to the Lord, He may change His mind and give 
my son long life.’ 

Because the mother had said ‘You do whatever you want to 
do’, it amounted to the mother not refusing permission. This is all 
that he wanted. Therefore without thinking that his mother’s 
permission was half-hearted, he took it as her permission, uttered 
the ‘Praisha’ manthraand took Sanyasam. 
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‘Praisha’ manthram is making an announcement to the world 
‘there should be no danger or fear on account of me to any being’. 
When one is a sanyasino being should be afraid of him. The entire 
world of living beings should get a feeling of happiness the moment 
they see him. For a gruhasthà, it will be necessary for discharging 
his Dharma to be harsh to others and even punish them in order to 
get things done. Because of this people may be afraid of him. Even 
the plants will be afraid of him when he goes to pluck the 
vegetables. But for a sanyási no such karma has been prescribed 
which will involve cruelty or harm to other beings. He can have his 
food only by seeking biksha from others but he cannot on his own 
even pluck a leaf. Even if he is in a forest where there is no one he 
can only pick up a fruit or a dry leaf that falls from the tree on its 
own. Our Dharma sasthras are of the view that absolute ahimsa 
about which Jainism and buddhism speak is possible only for a 
sanyasiand therefore prescribed such a Dharma for him. 


There are two or three ways of taking Sanyasam. If some 
one wants to become a sanyasi, he should perform Sraddhas, 
Homams etc according to sasthra and receive Sanyasam only from 
a Guru. When some one who is bed ridden and is anticipating death 
develops Virakthi, vairagya and takes Sanydsam it is called 
‘Adhura Sanyásam' . When he is sick and bed ridden he cannot do 
Sraddhà, homa etc. Therefore the procedure has been simplified 
and a different form of diksha is prescribed for him. There is also 
another type which is called ‘Adhyadhura’ Sanyásam. This is 
generally called *Aphath' Sanyasam. When disease reaches a 
critical stage or some one meets with an accident and death is 
imminent if he takes to Sanyasam immediately, that is called 
Aphath Sanyasam. In such a state only the utterance of the Praisha 
manthram is enough and he can take Sanyasam himself. 


Acharya took Sanyásam in this manner only. But it so 


happened that he could be standing in water and utter the Praisha 
manthra according to sasthras. 








Immediately the crocodile released his legs. 


In the sky above a Gandharva was seen in a chariot. It was 
the crocodile that became the Gandharva. 


Gandharvas belong to one of the eighteen types of Devas. 
They are more intelligent and have subtle knowledge and power 
etc than the human being. They will be able to see whatever we 
cannot see. Simply because our eyes, ears etc are not able to catch 
certain types of light and sound waves, how can we say there is 
nothing beyond that. ? Do we not have radio now? (This was said in 
1932). They have such powers naturally but human beings can 
also acquire such powers by practicing certain procedures 
prescribed in Yoga sasthra. 


The crocodile became a Gandharva. There is a story about 
this. The Gandharvas are happy-go-lucky people. This Gandharva 
was also like that. 


Let him narrate his own story 

'Iused to be drinking all the time and making merry with our 
women. One day I was in that state on the way by which Dhurvasa 
Maharishi happened to pass. He was quite opposite to all this. He 
was very severe not only in conduct but also in his anger. He saw 
thatIhad not taken note of him and I was enjoying in the water. He 
became angry and cursed ‘You should become a crocodile’. 


Immediately I fell at his feet and sought his pardon. Is he not 
the aspect of Paramasiva? Therefore like Rudra he will become 
angry but just like Paramasiva who is called ‘Asuthoshi’ we can 
satisfy Dhurvasa also very easily. Therefore when I begged before 
him, he took pity on me. 

‘Since he could not take back the curse, he gave a remedy : 
He said, ‘You become a crocodile now. But you get hold of 
Paramasiva’s feet and you will get released". 
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In Puranas there are several stories like this in which the 
hero will do something wrong, arishi will curse him, then the hero 
will beg of him and he will give a remedy. These stories show the 
characteristics of a 'thapasvi'. Because of the power of his penance 
if he says “You become a stone, you become a crocodile’ even 
Dévas become victims of such curse. Such power is harnessed for 
doing good. But when some one goes wrong, he would be punished 
by way of a curse and when he realizes his mistake and seeks 
pardon, he would be pardoned and given a remedy by which he 


will get vímóchanam (release from the curse) since that is the 
Dharma. 


‘If you tell me that I should get hold of Paramasiva’s feet 
how is it possible? Once I become a crocodile I will be lying in 


some river or other waterfront. Paramasivà sits on top of Kailas. 
How to get hold of his feet?’ I asked. 


‘He said, “You do not worry about that. His feet will come in 
search of you’ and sent me away. ‘The curse which I have given 
will not miss. Your crocodile life will solve a problem when Iswara 
takes Avathar and help him to take to Sanyásam. You will be 


instrumental in helping him to achieve the object of his 
Avatharam'. 


‘According to his curse I came here and now I caught hold of 
your feet. You are Siva's aspect. My crocodile life was over. For 
you also the life of a man in a family is over'. Thus saying the 
Gandharva performed namaskàramto Acharya and went away. 


Acharya’s birth place has got the name Kaladi probably to 
show that just as the Gandharva who became a crocodile caught 


hold of his leg and got released, we can also get ‘nivruthi’ if we 


catch hold of his feet! It is the place of ‘Bhagavadpadhar’ - ‘kal 
adi’. 
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Taking leave of the mother and going in search of 
Guru 


The mother was very happy that the child came out of the 
crocodile’s mouth. In that joy she forgot that he had taken 
Sanyasam and told him ‘My dear son, you have come back alive. 
Let us go home. Before I close my eyes I have to see you married’. 


Acharya told her ‘Amma, have you not given permission to 
me to take Sanyásam? You have forgotten it and you are speaking. 
Till now I have been a child only to you. Hereafter I am the child 
for all the mothers in the world. All the women who offer bikshā to 
me are my mothers. Do not think that you only are my mother. 
You are only one of the several mothers. There is a Guru 
Parampara from which I have to receive Jnandpadésam and all 
those who are in that Guru Parampara are my fathers. When I 
acquire jnàna and give upadésa to others, make them happy and 
take them on the right path, all of them will be my children. 
Children means there must be a wife. You also said you wanted to 
see me married. At this moment I have got married to a young 
maidan. Her name is santhi (Peace). I have kept the bride called 
Santhiin my mind and married her. 

Biksha pradha jananyah pitharo guravah Kumarakah Sishyah 

Ekantha ramana hethuh santhir dhayitha virakthasya 

(For one who has given up desires (a sanyasi) all those who 
offer biksha are mothers; all the Gurüs are his fathers; all the 
Sishyas are his children. santhi (Peace) is the wife with whom he 
can have enjoyment in solitude). 

*You have to leave me so that I can go to the other mothers 
and spend some happy moments with santhi' . 

The mother cried ‘Are you going to leave me? Have I to die 


without even seeing you during my last moments ? 
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Acharya gave a promise to her. ‘No. Am I not deceiving you 
and going away. To compensate for that I will be by your side 
during your last moments. At that time the moment you think of 
me, I will be with you. I will also perform (dhahana) karma. 


The mother somehow consoled herself and permitted him to 
leave. 


A question may be asked whether a sanyasi can perform 
karma. 


The position of a mother is higher than everything else. That 
is what is said in all sasthras. ‘Mathru rinam' (being indebted to a 
mother in the sasthrà way) will not leave anyone. One can get 
released even from 'Pithru rinam' by performing a Maha yajna 
called 'Sauthrámani . But a son can never get released from 
Mathru rirnam so long as he lives. This is what is said in the Dharma 
Sasthras. If there are more sons one of them can take Sanyasam 
after entrusting the responsibility of karma to the other son. 
Acharya was the only son of his parents. Looking at it strictly, 
according to normal rules of right and wrong he should not have 
taken Sanyasam. But this was Avatharam - Iswara had Himself 
asked whether the parents wanted one son or hundred sons and 
then He took Avatharas one son. His object in this was to become a 
Sanyasa guru and establish Dharma. Therefore since one who is 
the source of all sasthras had Himself decided to do Dharma 
Samsthapanam, Acharya who was the only son took Sanyasam. 
While he was ‘Avathara Puthra’ the mother was not ‘Avathara 
mother'. Therefore it is only fair that he has to discharge his debt 
to her in the manner that she wanted. In order to satisfy her, he 
wanted to perform only the cremation. He did not think of doing 
any other rituals like tharpanam, etc subsequent to that. 


i Itis laid down in Dharma sasthras that if a gruhastha after 
getting a son becomes a sanyasi and he dies then his son in his 
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‘purvasrama’ should not perform any karma for him but on the 
eleventh or the twelfth day he must perform ‘Parvana sraddham’ 
only. Acharya must have thought that if it is the rule that a son of 
Pürvásrama should perform a ritual for his father who died as a 
sanyasi, he too could perform at least the cremation for his 
mother. Acharya always emphasized the importance of sasthras - 
‘thasmath Sasthram pramàmnam the’. Therefore he would not have 
done something which the sāsthrās do not permit. Whatever it is 
we need not have to teach sasthra to Acharya. We should not also 
think ‘he himself has done like this because sasthra can be relaxed. 
If he has relaxed, we can also give up’. 


Another thing that is said in Dharma sasthras is that if any of 
a sanyasi’s purvasrama relatives including a son dies, the sanyasi 
need not take even bath. But if the father and the mother of 
purvasrama die, he has to take bath with the cloth which he is 
wearing. Here equal status has been given to both father and 
mother. But in another circumstance the mother has been given a 
higher status : ‘Sarva vandhyéna yathina prasür vandhya hi 
sadharam'. : All people have to do namaskaram to sanyasi. Even 
among the sanyasis one who has done less number of Vyasa pujas 
has to do namaskaram to another who has done more. As far as all 
other people are concerned, they have to do namaskaram to a 
sanyasi irrespective of their own age. When it is said that all other 
people have to do namaskaram it includes the father also. But it 
does not include the mother. A mother need not have to do 
namaskàramto a son who has become sanyási but the son has to do 
namaskaramto her : ‘Prasur vandhya'. 

The namaskaram should not be performed just as a mere 
duty but with love and respect : ‘Sadharam’ . 


Because the sasthrarules are like this, Acharya gave word to 
his mother like that. Then he did namaskaram to her and started in 


search of his Guru. 
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Why does he need a Guru? 


It may be asked why he should have a guru when he himself 
has uttered the ‘Praisha’ manthra and taken Sanyasam. ' Aphath 
Sanyasam’ can be taken only when one is nearing danger but if he 
comes out of that danger he has to go to an Acharya, receive from 
him upadésa of Pranava and upadesa of Mahavakya and then 
receive Sanyasam from him. 


If it is asked ‘Acharya was the aspect of I$warà Himself, 
should he also take upadésam from a guru, once the Avathardais as 
a human being he has to follow the ways laid down for human 
beings and demonstrate it to the world. If Acharya had not gone to 
a guru, the very people who ask whether it was necessary for him 
to go to a guru will say ‘He did not follow the procedure of going to 
a guru and receiving upadésam from him. Therefore we also need 
not go to a guru. We can look into a book or we can do as we 
want’. Acharya went in search of a guru in the thought ‘whether it 
is necessary for us or not we should not be the cause for spoiling 


the world and therefore we have to follow the rules and receive 
upadésam according to rules.’ 


Bhagawan says in the Gita ‘Na mé parthasi karthavyam 
thrishu Jokeshu kinchana' - there is nothing that I have to do in all 
the three worlds. But, he says, ‘still see how I am engaged in so 
many activities. Just now I am driving your chariot. The other day I 
went as emissary on your behalf. I have fought, befriended and 
done so many things. Is there any personal gain for me by all this? 
IfI do not do these things, have I to answer anybody? Still if I do all 
these things the reason is ‘Sankarasya cha karthā syam upahanyam 

ima prajah’. ‘Krishna Himself does not do anything. We also need 
not do anything. There is no need for anyone to perform his duty 
or swadharma' - this is what all people will think. In the sasthras, it 
has been laid down who should do what in the society and if they 
do not act accordingly it will result in confusion and I will be the 


cause of such sin. If the order gets spoiled in a society what does it 
matter if the society is there or gets destroyed? It is as good as 
having been destroyed. In other words, it would mean that I have 
come as Avathar saying that it is for establishing Dharma and in 
reality I will be responsible for encouraging them to act contrary to 
Dharma and destroy the whole thing in the end. That is why even if 
I need not have to do anything for myself I am doing several things 
so that the world should not go bad because of me.’ - Thus ends 
Bhagawan. 


It is in accordance with this that Acharya went in search of a 
guru. 

As willed by ISwara he went far away from Kerala and made 
surrender to Govinda Bhagavadhpadha who was the banks of 
Narmada. 


In the several books which claim to narrate Acharya’s life 
story there are different versions about where he met his guru and 
received upadésam. In different books it is said that he received 
upadésam on the banks of Narmada, in Badrikasram, in Kasiand in 
Chidambaram. I shall now give the names of those books. 


Books called ‘Sankara Vijayam’ and other books 
relating to Acharya 

‘Sankara Vijayam’ are the books written only to narrate 
Acharya’s life story. But several people have written books with 
this name. There are ‘Bruhath Sankara Vijayam’, ‘Prachina 
Sankara Vijayam’, Anandagiriya Sankara Vijayam, Vyasachaliya 
Sankara Vijayam, Madhaviya Sankara Vijayam’, ‘Chithvilasiya 
Sankara Vijayam’, 'Keraliya Sankara Vijayam, ‘ Govinda Nadhiya 
Sankara Vijayam’ - these are eight. There is also one book 
‘ Sankara Dhig Vijayasaram’ written by Sadanandar. 

‘Bruhath Sankara Vijayam’ means one which is big and 
exhaustive. That is not available in full. We come to know of it 
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because quotes from that book have been given in other books. It 
more or less appears that it was written even during Acharya’s 
period. ‘Prachina Sankara Vijayam’ also means ‘The book which is 
old charithra of Sankara’. This is also not available. We come to 
know only from quotations. 


Ananda Giriyam, Govinda Nadhiyam etc have got their title 
from the authors of the books namely Anandagiri and 
Govindanathar and others. The full name of Anandagiri is 
Ananthananthagiri. Chithvilasiyam is written in the form of a 
dialogue between Chithvilasar and another person (Vijnana 
Kandhar). Keraliyam was written in Kérala. Between this and 


Govinda Nadhiyam there is very little difference. Govindanathar 
belonged to Kerala. 


What has become more popular is Madhaviya Sankara 
Vijayam. 

Apart from the books having the title Sankara Vijayam, 
there are also some other books which deal with Acharya's life 
story. I have said earlier that one Rajachiidamani Dikshithar had 
said that before Gayathri entered into him Sarasvathi had entered 
into him. He has written ‘Sankarabhyudham’ dealing with the 
Acharya’s story in eight sargas in poetic form. I have already said 
that in Ramabhadra Dikshithar’s Pathanjali Charitham he has given 
in detail the story of Acharya’s Paramaguru and Guru and given 
Acharya's story briefly. He was the sishya of Nilakarita Dikshithar 
who was the grandson of Appaiya Dikshithar’s brother. 


One Valliyasahaya Kavi has written ‘Sri Sankaracharya 


Champu’. A writing which consists of both prose and poetry is 
called a Champu. 


Lakshmara Süri was the father of T.L. Venkatrama Iyer (now 
Do moe who was great in the field of law and music. Süri means 
the Sun’. Those who shine with their intellect are called like this. 


SUIS ean 


Vaishnavas call those who are in Vaikurttam along with Bhagawan 
as ‘Nithya Suri’. Following the Acharya's Bashyam, Lakshmaria 
Suri wrote commentaries on Isopanishad, Mandükyopanishadetc. 
He also wrote in praise of a British King in the name of 'George 
DévaSathakam’ . In all these writings he had shown his expertise in 
literature. Therefore Sir K.Séshadri Iyer who was Dewan of 
Mysore gave him the title of ‘Siri’. He also received the title ‘Maha 
Mahopadhyaya’ . In his last days, he has written our Acharya’s 
story called 'Bhagavadh Padhabyudhayam' in poetic form. 


It is also known that there are two books in the name 
‘Bhagavadh Pada Sapthathi’. Sapthathi means seventy. Védantha 
Désika has written seventy slókas on Ramanujachariar and it is 
called ‘ Yathiraja Sapthathi' . Jagannatha Kavi has written similarly 
on Acharya and it is called Bhagavadpadha Sapthathi. (He is not 
the poet who was in the court of Shajahan.) This Sapthathi has 
become available in full. It is also said that some slokas of another 
Bhagavadpadha Sapthathi written by Umamaheswara Sastri has 
also become available. 


It was perhaps about 250 years back. Under the direction of 
the Sringéri Swamigal of that time Kasi Lakshman Sastri who was 
the Asthana Vidwan of the Sringeri Mutt wrote 'Guruvamsa 
Kavyam’ of seven sargas. In the first three sargas of that book 
there is Acharya 'slife story. 


In every Mutt which is functioning in the name of the 
Acharya there will be some details of his history in the books 
detailing with the Guru Parampara of that Mutt. In this (Kanchi) 
Mutt also there is ‘Punya Sloka Manjari’, ‘(Jagath) Guru 
Rathnamála' and its commentary ‘Sushama’. I have already said 
that in Puranas and Ithihasas it has been mentioned that Acharyais 
the Avathara of Iswara. Among them ‘Siva Rahasyam’ and 
‘Markandeya Samhithai’ speak about Acharya’s story in some 
detail. Ina sense we can take themas our basic texts. 
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Differences in the narration : Since there are several books 
like this there are differences in what is narrated in them. This is 
like the difference which we find between Valmiki Ramayana, 
Kamba Ramayana and Thulasidas Ramayana. 


We can accept without questioning whatever has been said 
uniformly in all the books. If there is something additional or in 
greater detail in another book and it does not conflict with other 
books and what is said is also in accordance with Acharya’s status 
and are supported by circumstantial evidence, we can accept 
them. Speaking in a general way so long as there is no clear 


contradiction between the versions we can accept everything. 


In one book the names of places to which Acharya had gone 
are mentioned but same names are not mentioned in another book. 
What he did is mentioned in one book and not in another book. But 
unless we are absolutely certain that what has been stated could 
not have been we have to accept all the names of places mentioned 
and all the activities of Acharya which are detailed. Supposing it is 
said that he came to a place like Neyveli township which did not 
exist at that time, can we accept it? Similarly, can we accept it if it 
is said that he had entered into a debate with Bernard Shaw. Yet, 
we have to accept the names of places or the kind of activities 
which like these are not impossibilities. But if he has done 
something and if we leave it out thinking that he did not do it, will it 


not be wrong? Everything that he did as Avathar has its value. We 
should not reject any such thing. 


: (Late) sasthra Rathnakara Polagam Brahma'sri Rama 
Sastrigal has written ‘we have to follow the way in which Acharya 
had done things’. What Acharya has done is : The route by which 
the life of a yogi which has got out of his body goes to the 
Brahmalokam is called "Archirathi Margam'. There are thirteen 
spots (parva or sthanam) on that route. We come to know about 
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these thirteen from the Upanishad. But in no Upanishad these have 
been given in the same order. In some Upanishad some have been 
left out or their order is disturbed. Acharya has looked into these, 
arranged them in the order and given them in his Süthra Bashyam. 
Inthe same way if something is said in one book about his life story 
and it is not said in another or the incidents have been narrated in 
varying orders Polagam Sastrigal has said ‘We should see that 
nothing is left out but we have to arrange in the chronological 
order.’ 


Acharya was on this earth before 2500 years. He himself has 
not written his story nor has he left any notes. When his story 
came to be written after hundreds of years it is likely that there 
would be differences in versions. He had toured over the entire 
country thrice. That is why in any corner of the country people 
say, ‘Acharya did this here’. How can any author collect all such 
information and give them in a book? Even when there is the 
convenience of rail and plane these days, no one can doit. 


We have already seen that after Acharya several great men 
having his name came to occupy the Mutts and they were confused 
with Adhi Acharya. It appears that some differences cropped up 
because of this also. For example, there are two versions about 
Acharya having ascended the Sarvajna Pitam. According to one 
version, it was at Kanchiand was at Kashmir according to another. 
This can be explained in three ways : One is that the Kanchiregion 
itself had the name ‘Kashmiram’ . In ‘Govinda Nadhiyam' this has 
been clearly spelt out. The other reply is ‘What was in Kashmir like 
Sarvajna Pitam was called * Saradhà Pitam’ . Itis only in Kanchiitis 
called ‘Sarvajna Pitam’. Acharya had ascended both the Pitams. 
The third reply is ‘Adhi Acharya ascended the Pitam in Kanchiand 
Abhinava Sankarar ascended the Pitam in Kashmir. This has been 


wrongly understood’. 
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Not only were there several people with Acharya’s name, 
There were two persons with the same name as mentioned in 
Acharya’s story. Generally, if the names of two boys in a class of 
forty are same and their initials are also the same we add the name 
of their places and make two initials to distinguish between the two 
boys. Those who have made research say this is how there were 
two people each in the name of Anandagiri and Mandana Misrar. 
They say that Anandagiri who was a direct sishyà of Acharya was 
different and the (Anantha) Anandagiri who wrote Sankara 
Vijayam in later days and who came in the line of sishyàs was 
different. Mandana Misra who wrote 'Brahma Siddhi', a Adhvaitha 
text and the three Mimamsa sasthra books was different and the 
one who was originally a Mimamsaka and later became Acharya’s 
Sishya with the name Suréswaracharya and who wrote 
‘Naishkarmya Siddhi’ and commentaries are different. Suréswara 
- Mandana Misrar wrote exactly reflecting Acharya’s mind. But 
the other Mandana Misrar although he spoke Adhvaitham talks of 
certain principles which are contrary to Acharya’s. It is seen that 
his period was a little earlier than Acharya’s period. 


Just as there is confusion when there are two people with the 
same name, if there is one person with two names then also there is 
room for confusion. These days also there are many people who 


have an 'alias'. In this manner, Sureswara - Mandana Misrar 
himself had the name Visvarüpar, it appears. 


When there are several things like this those who wrote the 
story would have taken into account what they had heard and 
whatever appeared to them to be true although they are different 
from others. They would have looked into Acharya’s story which 
was already there and based on that they would have written 
further. It is also normal if they had written the stories according 
to their own likes. When Acharya had toured all over the country 
and founded many institutions it is natural for those who are 
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followers of each of those institutions to glorify that one. It is 
possible that due to this also differences in the story could have 
creptin. 


It is not that differences crop up only between books. We see 
that there are differences in the different editions of the same 
book. There are also differences in what is written on palm leaf. 


It is likely that differences creep in due to the inattention of 
the scribes (who do copy writing). They might have omitted also 
some slokàs without copying. The other thing is introducing a 
change to suit one's likes. 


Although it is said that writing should be objective and what 
is written should be also read objectively when it comes to reality, 
it is found difficult to give up likes and dislikes. When we talk of 
‘likes’ it also includes ‘dislikes’. Looking at it in a fair manner, 
when it is a question of Acharya and Adhvaitha there should not be 
any room for such things. There is no one like him who formulated 
his Adhvaitha philosophy after examining everything impartially 
and without any particular bias for his own views. That is why it 
was possible to provide room for Dwaitham, Karmam, Bhakthi, 
Sankyam, Yogam, buddhism, Mimamsa etc in his Adhvaitha. But 
only Acharyacan be like Acharya. That is his greatness. 


Writing Acharya’s life story is now a matter of the past. All 
those who wrote them were great people who had deep devotion to 
Acharya. They wrote Acharya’s life story beautifully with a view 
that their devotion to him should not end with them but should 
spread to the world. The help they have rendered is very great. We 
have to commend all of them. 

What is important is how we are going to make us of those 
stories. Whichever story itis we have to enjoy it in the thought that 
it draws our mind to Acharya. There is no place for questioning 
here. Bhakthi has no question or answer. What is important for us 
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is bhakthi. Wherever there is opportunity for our stony mind to 
think of Acharya and melt in that thought we should do that. 
Therefore let us read all the stories. 


When we try to analyse stories and try to find out with our 
intelligence which is right and which is wrong we have to do it in an 
impartial manner. Just as Acharya had only looked into the truth 
(sathyam) without having any personal attachment - the way he 
saw the only one Supreme Truth - in the same manner we have to 


pray to him, take an impartial stand and look for ‘sathyam’ in his 
stories. 


Along with sathyam, love is also important. One should not 
be given up for the other. Because we come to a definite conclusion 
that something is the truth (sathyam) we should not show any 
prejudice to those who cannot come to the same conclusion. 
Adhvaitham itself means non-difference. Acharya spoke of 
becoming merged or becoming united. If we create differences in 


views and attitudes in matters relating to Acharya himself there is 
no greater insult than that. 


‘We should know the truth; we should have the courage to 
look into the reality as it is; the courage should not be what makes 
people fight; we have to tell them with love; they also should be 
endowed with a mind full of love and an attitude of truth'. - We 


have to pray to Acharya himself like this and then take up this 
subject. That is the proper attitude. 


Madhaviya Sankara Vijayam : I have earlier told you that 
Madhaviya Sankara Vijayam has received wide publicity. One of 
the reasons is that it has poetic beauty. At the same time, it has 
gone deep into the philosophical aspect and the debates that had 
taken place between the Acharya and those who had held contrary 
views. It has become popular because it was the first of the books 
of Sankara Vijayam to be printed and distributed all over the 
country. As far back as hundred years two editions were printed, 








the first one from Bombay and the second one from Pune. It is a big 
book which contains also two commentaries. One of the 
commentaries has been written by Achyutharaya Modak called 
‘Adhvaitha Rajya Lakshmi’. The other commentary is called 
‘Dindima Vyakyanam’ by Dhanapathi Siri. 

The author of Madhaviya Sankara Vijayam has given it the 
name ‘Samkshépa (brief) Sankara Vijayam’. At the beginning of 
the book, he has said that he has collected whatever has been said 
in the life histories of Acharya, abridged them and given in his 
book. He makes particular mention of Vyasachalarby name and in 
that context he says 'I have collected from his Sankara Vijayam 
and from other books and Iam writing this’. He says in all humility 
‘The slokas of those old poets are sweet. But if we take too much of 
sweet we will develop a feeling of cloy. Therefore, Ihave added my 
own slokas like adding salt, sovour etc and written it in a strange 
style.' There is truth in that humility. The truth is that his own 
slokàs are as sweet as and even sweeter than those of the earlier 
poets. It is also true that he had taken material from other books 
and included them in his book. He has taken large parts from 
Vyasachaliyam and reproduced them in his book. He has also 
taken several slokas from Sankarabyudham of Raja Chüdamani 
Dikshithar, Pathanjali Vijayam of Ramabhadra Dikshithar and 
Bhagavadpadha Sapthathi of Jagannatha Kavi. Another book which 
is an important source for him is Ananda Giriyam. But it is a 
mixture of prose and poetry. Since this book is only of slokas not 
much could be included from Ananda Giriyam. But he has taken 
some slokas from that book. From the prose part of that book also 
he has taken its import and made them into slokas and included in 
the book. On the whole, he has collected in one place all that is 
interesting in several books and given his book in an enjoyable 
manner. He has included the original in some cases, slightly 
changed the original in some and developed some others. 
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Therefore it is popular among all including the lay people and 
scholarrs. 


Some people ask the question : He might have taken from 
Vyasachaliyam about which he has made specific mention and also 
from Ananda Giriyam which is one of the old books mentioned by 
him. But why could it not be that the authors of Sankarabyudham, 
Pathanjali Charitham and Bhagavadhpadha Sapthathi had taken 
from Madhaviya Sankara Vijayam?’ 


He himself has said that he has collected material from 
several books. Not only that. The books of Sankara Vijayam might 
have been written in an interesting manner as a literary work but 
their importance is not because of their literary beauty but because 
they are books which are useful for Parayaram (recitation). The 
author’s object was that those who read the book would develop 
Acharya bhakthi and spiritual attitude and not to make it a mere 
literary piece. Therefore in respect of books which are fit to be 
included in religious sasthras the question of feeling any indignity 
in including material from other sources does not arise. The 
purpose is that people should read it with bhakthi. Whatever helps 


in this should be made use of. It is with such thought material is 
taken from other books. 


But Raja Chüdamani Dikshithar, Ramabhadra Dikshithar and 
Jagannatha Kavi were famous as poets. Their desire was that their 
books should get name as literary pieces. Would such people take 
from other books and include in their own? Poets will consider it 
below their dignity. A Sankara Vijayam book will certainly be 
known to the community of scholarrs. When that is so will those 


who had a name as a poet, venture to take material from such a 
book and include it in their own? 


Another point is that Madhaviya Sankara Vijayam is a big 


book of about 2000 slokas. Sankarabhyudham, Pathanjali 
Charitham etc are much smaller. In Bhagavadpadha Sapthathi 
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there are only seventy slokas. If other slokas are included in a big 
book it will not be known. But when the original itself is small and 
if it contains borrowed material, will it be acceptable to the 
community of scholarrs? 


When the author of Madhaviyam himself says without a 
feeling of infra dig that he has taken material from several books 
why should we contest it? 


Vyasachaliyam : What is seen from that book is that there is 
great validity for Vyasachaliyam. Achalam means mountain. 
Making use of this in the beginning of Madhaviyam, the author 
uses the metaphor: ‘On the mountain of old scholarrs like 
Vyasachalar, Acharya’s story is an excellent tree that has grown. 
The bees (the community of scholarrs) drink the honey in the 
flowers of that tree. I have tried to take the flowers (the meaning) 
to the extent that it is physically possible for me to reach them with 
my pole of a small brain, made them into a garland and I am giving 
it as ‘Samkshépa Sankara Vijayam’ . 

Govinda Nathar also mentions the same metaphor in his 
Sankara Vijayam : 

Athyunathasya Kavyatharor Vyasachala bhuvo (a)khilam 

Artha prasinadhyadhathum asamartho (. a)ham adhbhütham 

The meaning is ‘Acharya Charithram has grown as a tall 
literary tree on Vyasachala. I do not have the capacity to get the 
flowers (its meaning) of that tree’. 

In the beginning of the book itself, the author of the book 
offers prayer to Vyasachalar and after ten or fifteen slokas, he 


‘Dhanyo Vyasachala Kavi varas thath kruthijnascha' . It 


again says : 
those who know 


means 'the great poet Vyasachalar is fortunate; 
his writing are also fortunate. 

Ananda Giriyam : Of the Sankara Vijayam books which are 
available in their full form the earliest is Ananda Giriyam. From 
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several sources it is confirmed that it has lot of validity. Ihave said 
that there are two commentaries for Madhaviyam. From these two 
commentaries itis seen that all the details given in Bruhath Sankara 
Vijayam and Prachina Sankara Vijayam which have been 
mentioned as source in Madhaviyam are contained in Ananda 
Giriyam and therefore this itself used to be called Bruhath Sankara 
Vijayam and Prachina Sankara Vijayam. Whatever has not been 
mentioned in Madhaviyam is also mentioned in some places in 
these commentaries. For example, Achyutharaya Modak when 
talking about the last days of Acharya says in his Adhvaitha Rajya 
Lakshmi after quoting the 9" amsa of the 11™ chapter of Siva 
Rahasyam in which the entire story of Acharya including his having 
attained Siddhi in Kanchi has been quoted he says that all these 
facts have been mentioned in Anandagiri’s Bruhath Sankara 


Vijayam also. From what he says it is seen that Anandagiri also had 
the name Ananda Jnanar’. 


When Dhanapathi Siri comments on the 15" chapter of 
Madhaviyam which describes Acharya’s Digh Vijayam gives detail 
regarding those with whom Acharya had debates, how he debated 
etc in more than 800 slokàs: ‘Athra Prachinanurothéna 
vyakyéyam’ - ‘Commentary has been made in this manner 
following the original which is old’. When we look into that 
Sankara Vijayam it will be known without doubt that he has 
written like this closely following Ananda Giriyam. More than 
90% of the details of where all Acharya went, in what order he 
went, whom all he had met, where all he stayed and for what time 
mentioned in Ananda Giriyam have been given in this 

commentary. The details of how those of other Siddhanthas and 


Acharya argued with each other are also found in Ananda Giriyam 
with the same points and same sentences. 


Ihave said earlier thatunder the orders of one of the Swamis 
of Sringeri Mutt and under his supervision the book called 
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‘Guruvamsa Kavyam’ was written. Kasi Lakshmana Sastri who 
wrote it has also written the commentary for it. In the beginning of 
the original book when he talks of Acharya’s clan he says ' This has 
been already described by Kavindras. When commenting on this 
he himself says ‘Anandagiri and other Yathindras’ and thus he 
mentioned particularly the name of Anandagiri only : ‘Anandagiri 
Yathindrathipi’. 


H.H.Wilson was a famous Indologist. He was the one who 
made the discovery about Sandracottus. He has also admitted the 
authority of Ananda Giriyam. I have earlier referred to the general 
attitude of Europeans. Therefore I am not saying this because we 
have to accept the authenticity of our books on the basis of their 
certificate. Many among them do not look at our ways and faith 
with due respect. This is how Burnel who prepared the index for 
the Sanskrit palm leaves has totally condemned Ananda Giriyam. 
He has referred to something which is not contained in Ananda 
Giriyam and condemned it namely that along the Coromandal 
coast, Acharya founded several mutts. But such information is not 
contained in Ananda Giriyam. Wilson also has abused Ananda 
Giriyam saying that it speaks of a lot of ‘miracles’ which are 
actually false. Even then the reason why I am referring to his view 
in support of Ananda Giriyam being an authority is because it is 
only when those who do not agree on many things accept this one 
thing it will have value. 

The Sanskrit-English dictionary by Monier Williams is a 
huge volume. It was written after great research. In that he has 
expressed his view that of the three books of Sankara Vijayam 


which he had examined it is only in Ananda Giriyam the incidents 


relating to Acharya’sDigh Vijayam have been truthfully recorded. 
Since there is enough authority in Ananda Giriyam and 
Vyasachaliyam in regard to Acharya ’s life history we can accept 
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them and then we can also include whatever there is in other books 
which are additional but not contradicting the other two books. 
We can then understand in a way the real life story of Acharya. 


What are we to do if there is difference between these two 
books? Also - which is more important - there are differences in 
the same book in which case which is the version to be accepted? 


There are several branches of Acharya’s sishya Parampara. 
In some of the books dealing with Acharya’s life story, there is 
indication that they are related to those who had followed a 
particular branch. Siva Rahasyam and Markandéya Samhithai are 
Ithihasa Puranas and they have a neutral view. They are not 
specially attached either to Acharya or his Adhvaitha philosophy. 
But they deal with the stories of several divine personages and as 
part of that they speak about Acharya also. It is the view of the 
asthikas that these are older than all the books of Sankara Vijayam. 
Among the poets also there were those who wrote from a neutral 
stand without being particularly attached to some one. Those who 
wrote Sankarabhyudham, Pathanjali Vijayam and Sankaracharya 
Champu have got a name for being poets with a neutral view. When 
they wrote about Acharya they would have considered all the 
beliefs and stories that have come through generations, stories of 


Sankara Vijayam which have been there till then and then come to 
a conclusion and written. 


Therefore when we want to decide which of the books 
among the Sankara Vijayam or which are the versions in the same 
book to be accepted, we have to follow the following procedure : 
Those details which tally with what is said in Ithihasa - Purana 
should be accepted; if unattched poets had been before the 
Sankar Vijaya books and the details tally with what they say they 
should be accepted; if the poets were after the Sankara Vijaya 


books, we can accept those things as Valid which they have taken 
from these books. 
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In addition to all these, we have to give respect to and accept 
what is prevalent all over the country or over a major part of the 
country as strong belief without rejecting them as old woman's 
story. 


If more than one book speak in the same way and the belief 
of the people is also in line with that we can take it that what is said 
in the book is correct. 


It looks as if Acharya is watching the fun - showing different 
kinds of books. There is difference between Siva Rahasya and 
Markandéya Samhithai which are considered to be basic texts. The 
anecdote of Acharya having received Pancha Lingam from 
Paraméswara is mentioned in both the books. But in Siva 
Rahasyam it is said that the Lord manifested from the Viswanatha 
Lingam in Kasi and gave the Pancha Lingam. But in Markandéya 
Samhithai it is said that Acharya himself went to Kailas, had 
dharsan of the Lord and received from Him the Pancha Lingams. 
The story that is prevalent is that Acharya not only received the 
Pancha Lingam but also Soundarya Lahari. This is also mentioned 
in Markandéya Samhithai. Since they tally like this we can accept 
it. Apart from that it is only in Markandéya Samhithai it has been 
mentioned where all he had kept the Pancha Lingam. 


Just as I had said earlier that since Acharya Jayanthi is 
celebrated all over the country during Vaikasiin Panchami of Sukla 
Paksham we have to accept it since there is the general view that 
Acharya’s birth place is Kaladi we have to accept that also. 
Although in all the life stories of Acharya Kaladi has been 
mentioned, only in Ananda Giriyam it has been mentioned as 
Chidambaram. Therefore this cannot be accepted. 


Chidambaram and Acharya : It appears there is a subtle 
relationship between Acharya and Chidambaram. Of te five 
Spatika Lingās which he received from Paramēswara he installed 
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one in Sringeri and the other in Kanchi Sri Matam. Of the 
remaining three, he installed one each in Kedarnáth and Nilakanta 
Kshéthra in Nepal. The fifth one was installed at Chidambaram. 
Acharya had kept the last one with him till he attained siddhi and 
when the time for siddhi was approaching he gave it to 
Suréswaracharya and asked him to install itin Chidambaram. This 
is what is said in Ananda Giriyam. 

Chidambaramis a kshéthra that signifies Supreme Vedanthic 
truths. The very name Chidambaramis Vedantha. It means ‘Jnana 
akasam'. Ordinarily, the names of kshéthras will be connected 
with Purana stories. For example, Kalahasthi, Arunachalam, 
Jambukéswaram,  GaJaranyam,  Thiruvànaikkà which are 
connected with the sthala Puranas of those places. Only 
Chidambaram is a Vedantha name. Although there is also a name 
Vyakrapuram - Puliyür which is connected with Purarias it is only 
the name Chidambaram which is famous. The space (akàsa) quite 
close to Nataraja who is doing ‘Panchakruthyam’ is called 
‘Rahasyam’. When itis said that the kshethrais ‘akasakshethram’ 
it does not denote only the subtle element namely ‘ether’; the 
principle of Athma itself is called ‘akasam’. Just as there is 
significance for Acharya referring to Sri Sailam in his 

"Yogatharavali' he has also referred to Chidambaram in ' Viveka 
Chudamani’. At the end of the book when he describes a Jivan 
muktha he says he is stable in 'Jnàna akasa’ and therefore he can 
behavein any manner, roam about without clothes or he will cover 
himself with a deer skin or tiger skin etc. At that point of 


description he uses the word ‘ Chidambarasthah’ to mean ‘one who 
has become stable in Jnanakasa’ . 


Close to Keralà in the Kongu region there is a Nataraja 
kshethra called ‘Perar’. It is called Adhi Chidambaram. 


S Itisin Keralathere is the practice of referring to sannidhis as 
Ambalam'. In Tamil Nadu we talk of “Ponnambalam 


‘Chitrambalam’ etc only about the sannidhi of Nataraja. The 
sannidhis also do not have gopuram (tower) in the style of other 
temples in Tamil Nadu but are like the temples of Kérala. The 
Dikshithars of Chidambaram do not tie their tuft at the back but tie 
it in the front. If the Nambüdris tie it exactly at the top (Urdhva 
Sikhà) the Dikshithars tie it a little sidewards. In any case there is a 
similarity in that both of them are not tying their tuft in the rear. 


There is some reference in Periyapurárnam which shows the 
special relationship between Dikshithars and Kerala. There was a 
small ruler by name 'Kütruva Nayanar’ in the Cholaregion. He was 
paying tribute to the Chola king. By the power of Panchakshara 
japa he secured power over several states and at the end he 
defeated the Cholà king also. 


Nataraja was the family deity (Kula Deivam) of the Chola 
kings. The Dikshithars used to perform their coronation in 
Chidambaram. Although the Chola kings had their coronation in 
places like Thanjavür, Uraiyur etc which were their capitals, that 
was only official or a social event. The coronation which was 
performed as a sacrament was done only by the Dikshithars in 
Chidambaram. The crown that is worn by the king at that time is 
only for that occasion. For the rest of the time it used to remain in 
the custody of the Dikshithars in Chidambaramtemple. 


Kütruva Nayanar, after gaining victory over the entire Chola 
kingdom, went to the Dikshithars and requested them to do the 
coronation for him. But they said they would not perform 
coronation to anyone other than those who came in the Chola 
dynasty. The Dikshithars then thought that having differed with 
the king, it was not desirable for them to remain in his kingdom. 
Therefore, they decided to move away from Chidambaram 
keeping only one Dikshithar as custodian for the crown since it 
should not be taken out of the temple. We see here the great 
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culture due to which even though a single Dikshithar was keeping 
custody of the crown, the king would not force him to perform his 
coronation. 


When mentioning where the  Dikshithars went, 
Periyapuranam says they went to the Malayala désam of the 
Chéras. When we see that they did not go to the Pandian region 
which was close by but went to distant Malayala désam it appears 
that the Dikshithars had closer connection with Malayàla désam. 


In the section of Ananda Giriyam in which it is said that 
Acharya was born in Chidambaram it is mentioned that his father 
was Visvajit and his mother was ViSishta. When research was 
made into this it was found that the reference is to Abhinava 
Sankarar who belonged to 788 A.D. All the facts agree with him. 
He was born in Chidambaram and his father’s name was Visvajit 
and mother was ViSishta. It is clear that there was a confusion 
between the names of Acharyaand Abhinava Sankarar. 


It is seen that Anandagiri also had extraordinary attachment 
to Chidambaram. In Ananda Giriyam wherever Sankara growing 
up as a child is mentioned it is said ‘Sakshath Chidambarésa iva 
Virajamanah’ - ‘He was shining exactly like Nataraja’ . 


In Ananda Giriyam it has been stated that it was in 
Chidambaram that Acharya met Govinda Bhagavadpadha and 
received upadésam from him. Although in other books relating to 
Acharya that place has been mentioned as the banks of Narmada, 
Badhri, Kasi etc since it is the general belief that it was on the 


banks of Narmada that he received upadesam we have to take note 
of it. 


We can assume that during that upadesam there was 
relationship with Chidambaram although it was not seen by the 


world. Who was Govinda Bhagavadpadha? He was the Avatharam 





of Pathanjali and Pathanjali remained inseparable from 
Chidambaram. Achdarya’s Paramaguru Goudapadha received 
Vyakarna Upadésam from Pathanjali in Chidambaram. From a 
philosophical point of view, Acharya was always 
‘Chidambarasthar’. We can say because the Guru gave the 
upadésam keeping him in Jnana akasa, this was written that 
‘upadésam was given in Chidambaram’. 


The anecdotes of Lord Viswanatha having come in the form 
of an outcaste before Acharya and that of Acharya having gone to 
his mother at the time of her death and sent her to Punyalokan are 
not mentioned in Ananda Giriyam but since these are mentioned in 
other books and are also popular among the general people we 
have to accept them as part of the story. 


It is Ananda Giriyam which describes in detail Acharya 
having established the Sharimatha. The general view is that 
Shanmatham means the worship of Siva, Ambal, Vishnu, Pillaiyar, 
Subrahmanyar and Surya. But in Ananda Giriyam instead of 
Kaümaram it is Kapalikam which is mentioned. In the same 
narration, each of the 72 faiths which Acharya had refuted has 
been mentioned and the story of his having condemned Kapalikam 
is also given. But later it is said that after he had established 
Saivam, Saktham, Vaishnavam, Ganapathyam and Souram 
through his five disciples, Vadukanathar who was a Kapalika came 
to him and requested him to bless that his religion should also be 
propagated. It is said that he thought that it was better if the view 
of the other party was also known and also keeping in view those 
who had become ‘brashtas’ and could not follow the Védhic 
achara, he told the Kapalika ‘all right, you propagate your religion 
also’. He (Vadukanathar) did accordingly, came to Kanchipuram 
and lived there rendering service to the other five sishyas who had 


returned there after propagating the five religions. 
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The popular belief is that Acharya founded the Shatimatha 
which included Kaümaram. Apart from the general belief it is said 
in ‘Parasara Madhaviyam’ which is considered to be as a ‘Dharma 
Sasthranibhandana Grantham’ : 


Saivam cha Vaishnavam Saktham Sauram Vainayakam thatha 
Skandham cha Bhakthi Margasya dharsanani shadaéva hi 


Here itis Kaümaram which is the worship of Muruga that has 
been mentioned as the sixth religion namely Skandham. 


Would Acharya who did everything according to sasthra 
have left out Kaümaram? 


In the same Ananda Giriyam in the beginning it is said that 
Acharya went from Ananthasayana Kshéthram to Subrahmarya 
Kshéthram where Kumaraswami had manifested (this could be 
Subrahmanyasthala which is near Udupi), bathed in the river called 
‘Kumaradhara’ and worshipped Subrahmarnya Swami who was in 
the form of a snake. (The Swami in Subrahmanyasthalà is in the 
_ form of a snake.) This is so in Karnataka and Andhra regions. Of 
the sthothras of Acharya in Sanskrit Subrahmanya Bhujangam is 
very famous. It is a sthothra for doing parayaram and it has in it 
both bhakthi and poetry. This was sung on Tiruchendur Muruga. 
When Acharya played sport as Avathara in human form a person 
who was cruel and was the follower of a contrary Siddhantha 
subjected him to a spell (or a charm) by which he was physically 
affected and suffered from it. At that time he went to Tiruchendur, 
worshipped the Lord there and he got relieved of his disease by the 
special Vibhüthi of the temple there. This is what is said in the 
Sthala Mahathmyam. Acharya has referred to the fact that 
Vibhüthi is given there on a special kind of leaf and calls it 
"Pathrabhüthi'. He also says that it is not necessary to apply it on 


the body but by merely looking at it all kinds of diseases will be 
remedied and all the harassment by evil spirits will go. This is what 
he says in the Bhujangam. 


Apasmara Kushta Kshayarsa praméha 
Jwaronmadha gulmadhi rógà mahanthah 
Pisachascha sarve bhavath pathrabhüthim 
Vilokya kshanath tharakaré dhravanthé 


Acharya’s Bhujangam stands foremost among the Sanskrit 
sthothrás about Subrahmanya. 


Looking into all these facts it appears that he had established 
only KauMara as one of the Sharimatha and in addition he must 
have given a little space for Kapalikam. 


After carefully thinking about all these if we put together 
what is found in the books of the olden times and later days, what 
has been said in all the books as common facts, the strong belief 
which is extensively prevalent among the people in general, 
remove whatever is to be removed, add whatever is to be added, 
determine the portions of Ananda Giriyam and Vyasachaliyam 
which are not vitiated and add what has been mentioned in one and 
left out in the other we will get an authentic version of Acharya’s 
story. 

So long as other facts or stories and beliefs do not conflict 
with what has been decided as the authentic story of Acharya these 
have also to be included. 

It is not enough if we think only with our intelligence. 
Bhakthi and vinaya (humility) are very necessary. We should not 
be unnecessarily obsessed with ‘what we like’, ‘our view’ etc and if 
we think about it with the prayer that ‘we should know the truth’ 
we will know whatever we can, depending upon our intelligence 
and bhakthi. 

We should read all the stories with bhakthi, meditate on 
Acharya and be the recipients of his grace. It is that grace which is 


important for us. 
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Meeting the Guru - Taking Sanyasam - Writing 
commentary on Brahmasüthram (Süthra Bashyam) 


Acharya who went in search of Guru traveled far to the 
North and reached the banks of Narmada. Govinda Bhagavadpadha 
was sitting there deeply engrossed in meditation. The river was in 
spate threatening the entire areas around. The people came to 
Govinda Bhagavadpadha with the hope that he will protect them 
from the floods but he was in ‘nishtai’ totally oblivious of himself. 
But when the people saw a young lustrous looking child by his side 
they somehow developed devotion to the child and the faith that he 
could come to their rescue. They appealed to the child. 


The child Acharya showed his hands to the flooded river as 
a signal that it should come into his kamaridalu. The river obeyed 
him and became subdued within his kamaridalu and the people 
were happy. Govinda Bhagavadpadha came out of ‘nishtai’. As 
soon as he saw Acharya he thought ‘we have been waiting for this 
child only’ went near the child and embraced him. Acharya fell at 
his feet. Consistent with the avathar of sport, Govinda 
Bhagavadpadhaasked the child who he was. 


Acharya wanted to tell indirectly that he was avathara, the 
origin of the avathard and the adhvaitha Siva who is the source of 
everything and he replied in the form of slokas æ ten slokas which 
are called “Dhasa Sloki' . He ended each sloka with : 


"Thadh €k6(a)vasishtah Sivah kevalo aham” 


Avasishtam means what remains after rejecting everything as 
Maya. 


Kévalam means that which is pure, unmixed. Only if a 
second thing is there it can be mixed, 


Thadh eko- That one . 


"Iam that one which is of the form of Siva’ , He answered. 








Dikshai (initiation) is not something which is given 
externally. Just as a bird brings out the young one by incubation, 
Dikshaiis meant to bring out what is already inside by breaking the 
shell of old impressions. For him who was avathārā there is no old 
impression (samskaram) but Govinda Bhagavadpadha was clear in 
his mind that Vyasa had sent him to give Diksha to the child only in 
order that the greatness of upadésa through a Guru may be known 
to the world. He gave him sanyása asrama according to sasthras 
and also gave him upadésa. 


Sanyasi is one who has to realize the final truth that he is 
Brahmam only. For this the Guru gives the manthra upadésam of 
Maha Vakyam, the identity of the individual soul and Brahmam. 
The Sanyàsi must meditate on it and realize the identity. There is a 
Maha Vakyafor every part (saka) ofa Vedha. It will be found in the 
Upanishad which comes at the end of the saka. Among those who 
were renowned in Adhvaitha Sampradhayam there was one 
Sarvajnathmar. He has written a book called Sankshepa Sarirakam 
which is in the form of slokas and analyses the matters dealt with in 
Acharya’s Süthra Bashyam. In that it is said that if each one 
receives upadesa of the Maha Vakya appropriate to his saka 
through a Guru and whole-heartedly meditates onit, that itself will 
pave the way for mukthi. The Maha Vakyam which occurs in one’s 
own saka is called ‘Nija Vedha sākā- Maha Vakyam. Another great 
person Madhusudana Sarasvathi has written a commentary on 
this. In that also it is confirmed that there is a Maha Vakyain each 
sākā. Acharya himself says in Vivéka Chüdamarni (Sloka 249) 
‘Hundred Maha Vakyas proclaim the truth that the jivathma and 


paramathma are not separate but one. í 

‘Mahavakyasathéna kathyathē 

Brahmathmanoraikya makhanda bhavah : 

When it is said hundred it does not mean itis only hundred 
but means many. Thus there are several Maha Vakyas. Out of 
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these one for each Védha is important and the four Maha Vakyas 
are mentioned. In Madhaviya Sankara Vijayam it is said that 
Govinda Bhagavadhpadha gave upadésa of the four Maha Vakyas. 
In our Kanchi Mutt also it is the practice to give upadésa of the four 
Maha Vakyas to those who come to occupy the Pitam. Since 
Pranava is also contained in Soham (which is a statement of the 
identity of Jivà and Brahmam) that is also a Maha Vakyam. The 
practice is there of giving upadésa of Prarava also. 


Govinda Bhagavadpadha told Acharya that he had come 
there according to Vyasa's commandment and gave him upadesa. 
He also told him of Vyasa’s commandment that Acharya should 
write the Bashyam for Brahmasüthram in order to bring out its 
correct import and make pure Vaidhikam and Adhvaitha shine in 
the world. Parameswara Himself had told the Devas that He would 
write the Sathra Bashyam. He was waiting for the proper moment 


in order that he will receive a command for that from the Guru 
Parampara. 


Accordingly, Acharya wrote the Bashyam bringing out the 
import of the Vyasa Sūthrās, placed it at  Govinda 
Bhagavadpadha’s feet and spent some time with him rendering 
service to him (There is also a view that it was only after Acharya 
left Narmada and went to Kasi he wrote the Bashyam. It is seen 
from some upanyasas of Periyava that he has approved of this 
view. From what is said in continuation here we get the impression 


that Acharya wrote the Sathra Bashyam on the banks of Narmada 
and the Upanishad and Gita Bashyain Kasi.). 


The Lord’s sport was that if he had remained at home he 
would have lived for eight years and if he took sanyas it would be 
like another birth and therefore he would add another eight years 
to his life. Govinda Bhagavadpadha gave leave to him to go to Kasi 
because he had to write several Bashyams within the remaining 


eight years to ensure that the world followed Sanathana Dharma 
i forall times. 





Preaching Védhic Religion during the stay at Kasi 


Kasi is the greatest kshéthra of our country. Apart from 
that it has also remained the capital of scholars from time 
immemorial. All the scholars of all religions in the country would 
be gathered there. Therefore Acharya’s Guru sent him to Kasi so 
that he can discuss with the scholars there, debate with them and 
quickly establish the Vedhic way and Adhvaitha which is its highest 
principle. 


Acharya went to Kasi and started his upadesa from the 
Mukthi Marndapamin the Manikarnika Ghat of Ganges. 


Kasi is one of the Mukthi Kheshthras. The belief is that 
whoever dies in Mukthi Kheshthra also called 'Mokshapuri , will 
attain Moksha. The other five namely, Ayodhya, Mathura, 
Haridwar, Avanthi and Dwaraka are in the North. Kanchipuramis 
the only one out of the seven in the South. The Sri Vaishnava 
Acharya Védantha Désika speaks of Kanchi as ‘the important of 
the seven cities which give Mukthi'. Just as in Kasi, there is a 
Mukthi Maridapam in Kānchi also. When Acharya came to Kanchi 
first he stayed in that maridapam. That is why even now during 
Vyasa püjás, Acharya’s idol which is in Kamakshi temple is taken 
to that Mandapam. 

Even now when something is said to be very difficult, there 
is the practice of asking ‘Is it Suthra Bashyam? ' If Acharya himself 
had given upadesa of the same how would it have been! 


Pundits of all the 56 kingdoms like Angam, Kalingam, 
Vangam etc listened to Acharya’s discourses. All of them who 
were at once great scholars and also asthikas wondered, 'Atsuch a 
young age the lustrous boy is giving upadésam with so much 
knowledge!’ They fell at his feet and were happy. Even those who 


e views but had an open mind thought what Acharya 


held opposit 
es to their places and 


said is truth and became disciples. They went 
preached there what they had learnt. 
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Because of this a big change came about. Our religion had a 
great resurgence. The work of executing the purpose for which 
avatharam was taken had started. All the 56 kingdoms started 
falling at Acharya’s feet just as country after country fell to Hitler, 
It is not surprising that Hitler won. It is usual that what is bad 
spreads quickly but because in Acharya the athma sakthi (soul 
force), intellectual ability and the force of benediction (anugraha 
sakthi) combined together even what was good could spread so 
well. 


Acharya’s literary works 


Acharya kept on writing. He wrote commentaries for 
Upanishads and Gita. He explained with absolute clarity the 
subtlest philosophical truths and views. In Upanishad there will be 
statements which are conflicting with each other. In the same Gita, 
it will look as if Bhagawan speaks differently at different times. 
Intellectuals are amazed at the manner in which Acharya 


reconciled the mutually conflicting views and established that 
Adhvaitha is the Supreme Truth. 


Many people praise him saying ‘Leave aside Siddhanthas. By 
the manner in which he went about his job he brought a new glow 
to Sanskrit language itself. He has shown how even the most 
intricate subjects could be explained easily in Sanskrit. 


We talk of lingua franca, a language which is common to 


people who speak different languages. In our country, Sanskrit 


performed that function. Particularly, the basic religious texts are 


in that language. That is why he wrote in Sanskrit what was 
intended for the whole country. 


His Bashyas and original works deal with the Jnana Marga. 
In Bashyam the philosophical research, arguments and counter- 
arguments will be elaborate but will not be needlessly long. When 
ie wants to project his view he will first take up all the possible 
; , Counter-arguments, answer them and then show how they are all 


wrong. That is how he refuted the Sankyas, Mimamsakas, 
buddhists, Charvakas and others. As we have already seen he did 
not reject anything as useless but accepted whatever is useful in 
them. Not only that he says that all those things also come within 
Adhvaitha. 


Govinda Bhagavadpadhà has written a treatise on 
Mandükya Upanishad and Acharya has written a commentary on 
that. In that Govinda Bhagavadpadha says ‘Those who are not 
Adhvaithis but are followers of other Siddhanthas keep fighting 
among themselves; we have nothing against them’. Commenting on 
this Acharya says ‘Are not all the other Siddhanthas like the hands 
and feet of Adhvaitha’. 


"Yadhà Swahastha Padhadhipi’ 


Will anyone have enmity with his own hands and feet? The 
hand may hit against the eyes and injure them. One leg may hit 
against the other leg or the teeth may bite the tongue. In the same 
way, let them clash within themselves. But just as for the whole 
body all are parts they are for Adhvaithis. In the next sloka he says 
with greater love, ‘The Supreme Truth is that the Adhvaithi is like 
the athma for all the Dwaithis’. 


‘Thathah paramarthatho Brahmavid athmaiva Dwaithinam’ 


In his Süthra Bashyam he has spoken with due respect of 
those of other Siddhanthas. He refers to Sarabar who made a 
commentary on Mimamsa as ‘Acharyénad Sabara Swamina’, to 
Upavarshar as ‘Bhagavatho Upavarshera' and to the Nyaya Süthra 
of Gowthama as ‘Acharya Prariitham' . Thus he refers to them as 
‘Acharya’ ‘Swami’ ‘Bhagawan’. 

In his original works which deal with jnana he has given the 
essential truths very clearly without devoting too much to 
philosophical arguments. Also the state of the one who has had the 
experience (anubhüthi) would have been described. Such 
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descriptions find a place in the longest of such works namely 
Vivēka Chüdamani and Upadesa Sahasri. ‘Jivan Mukthananda 
Labari', 'Danyashtakam' , *Yathi Panchakam' describe the state of 
bliss of those who have had Adhvaitha experience. In Yathi 
Panchakam he asks 'Is there anyone as fortunate as the one who 
engrossed in the Self goes about with a mere loin cloth? 


‘Kaupinavandhah Kalu bhagya vandhah’. 


He asks ‘Is not the one who moves about with the loin cloth 
the most fortunate?’ The description of that person’s state will be 
such as to make a deep impression on us. 


Thadh éko (a) vasishtah Sivah Kevalo aham, 
Sakshinithyah prathyakathma Sivoham 

‘Ahaméva Parambrahma Vasudhevakyam avyayam’ 
‘Aham ananda sadhyadhi laksharah kevalah Sivah’ 
‘Chidananda rüpah Sivoham Sivoham ’* 


(“These examples are respectively from the Dhasa Sloki, 
Adhvaitha Pancharathna, Brahmanuchinthanam Adhvaithanu- 


bhuthi and Nirvana Shadgam’) 
When we recite such sthothrasat least for that duration we 


will remain free from any blemish like the blemishless space and be 
joyful. 


He has blessed us with a work called ‘Eka sloka 
Prakararmam which has only one sloka and which contains all the 
ideas about the single effulgence is consciousness which is the 
cause of all that is seen in the universe including the one who sees 
them. He has given the essence of upadésa even in half a sloka. 


He has written Bala Bodha Sangraham which begins right 
from the start in the manner of a school teacher teaching the 


children. Another is Prasnothra Rathnamalika which deals with 
many subjects in the form of smal] questions and answers. 





He also wrote a lot of bhakthi sthothras. This is of help to 
all the people. Acharya who wrote the books on jnana which can 
be understood only by the scholars also wrote simple devotional 
literature which can be understood even by children and recited by 
them with interest. In these too there is much about which the 
scholars would wonder. 


He has written a lot in the form of slokas describing the 
gods from the feet to the head and from head to the feet the mere 
recitation of which will cleanse our mind and make it remain 
attached to matters connected with Paramathma. 


The commentaries (Bashyas) are entirely in prose forms. In 
his original work (Prakarana Granthàs) there is some prose but 
they are mostly in the form of poetry. All the sthothras are in 
poetry form. Whatever the form they are all very clear, full of 
meaning and capable of giving peace to the mind. 


One who founded the Three Paths (Marga) 


Even in books dealing with jnana, he has emphasized that 
one should start with karmanushtanam and do things according to 
Varnasrama Dharma as laid down in sasthras and make progress. 


Acharya was not like the present day people who are 
concerned only with the worldly matters in the name of equality 
and call it reform even while deforming the whole thing. We have 
now started claiming equality in functions. But do we have even a 
little bit of feeling in our minds that we are all same? If we have 
then there would not be so much of rivalry, jealousy, quarrels etc. 

‘What do the sasthras say? What did Acharya who followed the 
Sásthrás say? Due to the influence of the previous births the 
qualities and Karmas of different people would be different. If we 
try to make them equal, it will be like giving a feast to a sick person 
or medicine to a healthy person. Therefore the functions and 
anushtanas have to be distinguished and allotted to different 
people so that each one could ultimately be elevated. There should 
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be the feeling in the mind that ‘everything is one Consciousness 
(Chaithanya) only’ resulting in Adhvaitha attitude and love which 
does not recognize superiority and inferiority but we should not 
make everyone equal in functions. 


*Bhavadhvaitham sadha Kuryath; Kriyadvaitham na 
karhisith’ - Develop the attitude of Adhvaitha always; but do not 
bring in Adhvaitha in the matter of functions. Adhvaitha is the 
actionless state’ - This is Acharya’s upadésà on the basis of 
Sasthras. Now it is just the reverse. There is no Adhvaitha in the 
attitude. We are trying for Adhvaitha in functions only. Acharya 
has laid down the path for following the anushtanas according to 
the Védhas. That is he renovated the path that had already existed. 
Thus he has established all the three margas (Jnana, Bhakthi and 
Karma) as Vaidhika Marga. 


Even ifitis a bhakthi sthothra, it will take one to Adhvaitha 
to some extent. There are two things & to show that there is no 
difference between gods and there is no difference between God 
and man. He sang the praise of so many gods. When singing the 
praise of each god, he says ‘This is Parabrahmam, I am unable to 
see anything beyond this’ - Na Jane Na Jané.’ Just as he has praised 


Lakshmi saying that She is Sarasvathi and Parvathi he would have 
spoken of other gods too. 


In many places he has shown how Bhakthi even though it 
appears to be Dwaitham ultimately ends in Adhvaitham. Sivananda 
Lahari talks much about the characteristics (Laksharia) of bhakthi 
and ends by saying ‘Sindhuh sarith vallabham' - it is like the river 
mixing with the ocean and becoming the ocean itself. In Soundarya 
Lahari he says in a humorous way 


‘Bhavani thvam’ - when a 
devotee starts saying 


i ‘Bhavani! You’ (direct your divine glance 
towards me) Ambal grants him the adhvaitha sayujyam (intimate 


WE taking the meaning of ‘Bhavani thvam’ as 'I will become 
you'. 





In his sthothràs he will keep reminding that it is ' Nirgura 
Brahmam’ which has taken the form of Saguria Brahmam. He has 
given us a small sthothra ‘Govindashtakam’ which describes all the 
plays of Krishna. In that he keeps saying side by side that it is the 
actionless Adhvaitha principle which has come like this. In the 
beginning itself he says ‘Sathyam, Jnànam, Anantham, Nithyam'. 


It can be said that Acharya had made the commentary on 
Vishru Sahasranamam only to show that the Nirgura and Saguna 
and bhakthi - jnanaare same. 


I shall give an example of his having combined Adhvaitha 
and bhakthi from a sthothrà of which you may not have heard 
much. The name of the sthothrà is ‘Lakshmi Nrisimha Pancha 
Rathnam’. It is not as popular as Acharya’s Karavalamba 
Sthothram which Acharya has made on Nrisimha. At the very 
beginning of the sthothra, Acharya says ‘there is a mirror and an 
image is seen in it. The forehead of that image is blank without a 
mark (thilakam). It does not look good at all. We feel that the 
image should appear with thilakam. What should we do? Can we 
put the mark on the mirror? If that is done all that will happen is 
that the mirror will become dirty. The mark should be put on the 
original of the image. In the same way, the entire universe is the 
reflection that the one Consciousness (Chaithanya) shows in the 
mirror of maya. If you want to do anything good to yourself, it is 
like applying the thilakam and decorating. If you do something to 
yourself, that is your body and the Indriyas which are mere 
reflection, it is like applying thilakam to the mirror and making it 
dirty. Do you say "If the original is Consciousness what is it that I 
can do for it? First of all it has not come to my mind?’ All right. It 
is that which has come as Lakshmi Nrisimha mürthi with form and 
qualities. Do bhajan for him, do püja, meditate on Him always. 
That alone is all the good you do to yourself æ applying the 
thilakam and all other decorations’ - this is what Acharya has said. 
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He has not elaborated like this but has given it in a nutshell but 
made it clear. 


At the other extreme, Acharya has made the 
Dakshinamürthi Ashtakam which is devoid of all Jia and is 
full of philosophical truths and as a form of that truth he concludes 
every sloka with ‘Sri Gurumürthaye Namah idham Sri 
Dakshinamurthaye '. 


He did bhajan of ‘Bhaja Govindham’ all over the country 
which has in it both bhakthi and jnana. 


If what is good is placed before the people in the proper 
way, they will accept it. Thus when Acharya renovated the old 
Vedhic path of karma, bhakthi, jnana people gave up the other 
religious paths and started treading the path renovated by 
Acharya. 

In the early days Acharya did not go touring. Remaining in 
Kasi where people speaking all languages, people of all religious 
faiths, all jathis gather and through disciples who came from 
different directions he started establishing the Vedhicreligion. 


The story of Padmapadha - The Greatness of the Hunter 
One of the chief disciples of Acharya, Padmapadhacharya 
joined the Acharya even when he was in Kasi. Acharya had not 
completed sixteen years at that time. Before Padmapadha took 
sanyasam he was known by the name Sananthanar. He belonged to 
the Chola region. I shall tell you a story about him. In his native 
place an old gentleman had given him upadesa of ‘Nrisimha 
Manthra’. Padmapadha wanted to do japa of the manthra, attain 
siddhi and have dharsan of Nrisimhamürthi. He left home, went to 
the top of a hill and started doing 'thapas' in seclusion. A hunter 
who came there saw him sitting alone and taking pity on him asked 
him "Sir, strong bodied hunters like me live here hunting animals. 





You appear to be a puny Brahmin. You will not get anything here. 
Why have you come here?’ 


Padmapadha thought that telling the hunter about 
Nrisimha, thapas etc would not be understood by him and 
therefore told him ‘There is an animal which has the human body 
below the hip and the body of a lion above the hip. I want that 
animal. I have heard that it is in this forest. Therefore I have come 
here’. The hunter asked him ‘Are you speaking the truth? Is there 
such an animal? There is no animal here which I do not know. 
There is no other hunter like me but I have never seen such an 
animal. If what you say is true, I must see it. I will not rest till Isee 
it. I will catch it and bring it here. You do not worry. But tell me 
whether really there is such an animal’. 


Although we may think that we are all nice people and those 
who lived in forests are rough and crude, we can never acquire 
their simplicity, hard work, courage, readiness to help others etc. 
They will never indulge in our own fraud or chicanery. 


Padmapadhd laughed at the hunter's statement that he will 
bring Nrisimhamurthi. The hunter asked him ‘Why are you 
laughing? Were you just joking?’ 

Padmapadhar thought that somehow the hunter should be 
made to go away leaving him alone and therefore told him ‘It is 
really here but you cannot see it. You go and mind your job’. 


At this the hunter spoke the following noble words ‘What 
did you tell me; you can see whether I bring that animal or not 
before tomorrow evening; if I cannot do it I will commit suicide. I 
am supposed to be a big hunter. When a Brahmin like you has 
come here and if Iam not able to help you whatis the use of living? 


The hunter went in search of Nrisimha. He was constantly 


thinking of the form of the animal æ half human and half lion and 
searched in the entire forest. He was unconcerned even about food 
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and did not mind the strain. The whole day passed off. He could 
not find the animal. He did not give up. Next day also he searched. 
By now it was evening. He thought ‘I have not been able to keep up 
the word I gave the Brahmin. He would not have told a lie. It is my 
inability to find that animal. As I had promised to the Brahmin I 
should now give up my life’. 


He took some of the creepers and tied them to a branch of a 
tree and was getting ready to hang himself. Just at that moment, an 
animal stood before him.  Nrisimhamürthi had come. 
Nrisimhamurthi was greatly pleased with the hunter who had been 
constantly thinking of Him for the last two days with great 
concentration of mind and he was also getting ready to give up his 
life as he had promised and gave him dharsan. 


The hunter was very happy that the animal looked exactly 
as the Brahmin had described. He then tied it with the creeper. The 
Lord remained bound by him. He dragged Nrisimha and went to 
the Brahmin. He asked him ‘Oh Brahmin! See here. Is this not the 
animal about which you had spoken?’ 


The hunter showed the animal. But Padmapadhar could 
not see it. Nrisimhamürthi did not give him dharsan but the hunter 
kept telling “Come on, get hold of this and take it to your place’. 


Padmapadhar was wondering whether it was some 
delusion or whether the hunter was speaking false. He felt 
extremely sorrowful. He thought ‘You make yourself seen by the 
lowly hunter but to me you are not visible’. Just at that time there 
was the voice of a ' asariri' . It said ‘the mental concentration which 
can be achieved only by doing dhyanam for crores of years has 
been achieved by this man in a day. There is no rishi who , Without 
any concern for hunger and sleep, was always thinkin g of me even 
staking his life. It is because you had the good fortune of 
; associating with this great devotee, you are fortunate enough to 





hear the sound of my roar and also this talk. I will come to you at 
the time of need and bless you’. 


Compassion even to a murderer 


I shall also relate the story about Nrisimhamürthi having 
entered into Padmapadhar at a very crucial time. That happened 
long after he became Acharya’s disciple. 


There was a chief of the Kapalikas. He used to be living in 
the forest, offering human sacrifices and eating their raw flush. 
Acharya was trying to bring the Kapalikas to the sathvik way of 
worship. Many had undergone change. But some became very 
inimical to Acharya. This particular Kapalika was one such. He 
could not counter Acharya’s arguments but he was waiting to 
eliminate Ácháryà. Then he thought that since Acharya was a 
person of great compassion he would go to him and tell him his 
wish. When Acharya was alone he went to him and offered 
obeisance and told him ‘In spite of my having offered different 
kinds of sacrifices Kapali has not manifested before me. He will 
definitely manifest if I can offer as sacrifice the head of an emperor 
or a ‘athma jnani’ . IfI try for the king's head I will be finished. You 
are a great jnani and a great yogi. Since you are karunamurthi I 
came to you to have my wish fulfilled. 


We may wonder if anyone will ask like this for the head of 
another. He did it because Acharya was such a person whom he 
could ask. 


Acharya was very happy with the Kapali and said ‘It 
appears that this body which is good for nothing will be useful to 
some one to have Iswara dharsan. Even dead wood is useful as fuel. 
The cattle horn is useful for doing abhishekam to the Lord. The 
tusk of the elephant is useful in so many ways. Even the deer skin 
or tiger skin is useful as seat for meditation. I thought it is only the 
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human body which is useless. But here is some one who needs it’. He 
told the Kapalika ‘All right. Let ithappen as you wish. But this should 
not be known to my sishyas. They are cruel and they may put you to 
trouble. So when Iam alone in dhyana you come and take my head’. 
The Kapalika came when Acharya was alone and took out the sword. 


Suddenly Padmapadhar landed there from somewhere. There 
was a huge noise ‘Ha Ha’. Acharya opened his eyes. He saw that the 
Kapalika’s body had been torn to pieces and were lying on the 
ground. He asked Padmapadhar who was near him ‘What 
happened? Who has done this?’ Padmapadhar said ‘I was near 
Ganga. Suddenly something happened to me. It is only now I have 
become conscious of myself.’ 


Acharya asked him ‘Oh Did you have upadésa of Nrisimha 
manthra?’ 


Padmapadhar said “Yes. I did have upadésam but what is the 
use? He gave dharsan to a hunter and he said something like "When 
itis necessary I will come’. Even as Padmapadhar was saying this 
to Acharya he realized that Nrisimhamürthi had acted as he had 
promised, that he had entered into him and that was how the 


Kapalikahad been killed. Padmapadhar was very happy and offered 
obeisance to Acharya and Nrisimha. 


Debate with Vyasa and extension of life 


Vyasa, the author of Brahmasiithra, thought that the 
greatness of Acharya’s Sathra Bashyam should be made known to 
all people. Since the Vyasa Sathras are very terse a number of 
people started interpreting them each in his own way. It was at 
such a time that Acharya who had understood Vyasa’s mind well 
wrote his Bashyam. Vyasa was greatly pleased by this and thought 


‘We pave to test him further and make the world know that 
Acharya's Bashyam has my approval. 








Vyasa took the form of an old Brahmin because he thought 
that if he went in his original form, Acharya who was so humble 
will hide all his scholarship and would not open his mouth before 
him. 


. Vyasa went on asking Acharya several questions. Acharya 
kept replying without any hesitation. Vyasa was really pleased 
with all the explanations Acharya gave but pretended to object to 
whatever was said. Then Acharya would counter him. Vyasa 
started making even perverse arguments. 


Arguments are of three kinds: ‘Vadham’ ‘Jalpam’ and 
"Vithanda'. ‘Vadham’ is straightforward argument with open 
mind. 'Jalpalm' is just prattling about one's own views. ‘ Vitharida' 
is just finding fault with whatever is said by the opponent without 
putting forward one's own points. 


Vyasa argued with Acharya for days together taking 
recourse to all types of arguments. The disciples and scholars were 
wonderstruck by the debate. Padmapadhar also wondered : ‘How 
can anyone argue so tirelessly with Acharya like this?’ Then he 
realized by his supernatural power that it was Vedha Vyasa who 
had come to debate with Acharya. He thought ‘Our Guru is 
Sankarah Sankarah Sakshath Vyaso Narayanah swayam. If Siva 
and Vishnu are engaged in this kind of play who knows what will be 
the end? If we disciples wish that it must end in one way or the 
other will it happen? Is this a matter in which we can intervene? 
They are gods and we are just servants.’ 

Sankarah Sankarah sakshath vyaso Narayanah swayam 
Thayor vivadhé sampràpthe kinkarah kinkaromyaham 

'kinkaromyaham' is ‘Kim Karomi aham’ - What is it that I 
can do? 

Expressing himself through this sloka Padmapadhar offered 


obeisance to both of them. Acharya was overcome by joy and 
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humility. He thought ‘Oh, is it Vyasacharya, the author of the 
Süthràs who has come!’ He then requested Vyasa ‘If this Bashyam 
is in accordance with your thinking you will have to show your 
true form so that all can see’. 


The old Brahmin immediately gave dharsanas Vyasa. Vyasa 
blessed Acharya and told him ‘I came here like this only to argue 
with you in all ways in the manner in which people in the world will 
raise objections and show the world that your Bashyam answers all 
their objections. This Bashyam has my full approval’. 


Acharya placed at Vyasa’s feet all that he had written and 
told him ‘Now that I have received your approval there is nothing 
more for me to do. By your blessings this will spread all over. I 
have also completed sixteen years now. You will please permit me 
to return to my original place’. 


Vyasa told him ‘No No. Although books have been written 
and they will also get publicized by the disciples that is not enough. 
There are certain things which cannot be done through books and 
by disciples but which only you can do. There are many scholars 
and followers of other siddhanthas who can be brought around 
only if you go and argue with them. More than that should they not 
have your dharsan? More than what the books and arguments can 
achieve people will be made happy and brought to the right path by 
your very dharsan. Therefore you should live for another sixteen 
years. You have to tour all over Bharath in a way it should be said 


that there is no one like you who has done dhigvijayam and 
rejuvenate dharma. 


Although Acharya was Sankara Sakshath and Vyasa was 
Narayana Swayam, Vyasa wanted to act as human only and 
therefore wanted that Acharya’s life on earth should be got 


extended by Brahma himself. Brahma 
EN s. z appeared on th t. The 
Thrimürthis were together. PERSEE 








Brahma said ‘What rule can I make for the avathara of 
Iswara! He can remain in the world as long as he wants.’ Then 
Vyasa and Brahma disappeared. 


During the time that Acharya remained in Kasi four 
important events took place, his giving upadesa of Bashyam, 
Padmapadhar becoming his disciple, taking sanyasam and getting 
that name (The circumstances under which Padmapadhar got that 
name have been explained in the chapter Sankara’s Disciples in 
Volume III)., Vyasa testing Acharya and giving his whole-hearted 
approval to his Bashyam and extending his life by another sixteen 
years. The fourth will be narrated just now. 


Even an outcaste (Panchama) is my Guru if he is a Jnani 
One day Acharya was going to the Ganges along with his 
disciples. On the way an outcaste deliberately came near him. 


Acharya told him ‘Move away, Move away’. Immediately 
the outcaste started asking some questions. 


Annamayath annamayam athava chaithanyaméva chaithanyath 
Dwijavara dhürikarthum vanchasi kim brühi gachchéthi 


He addressed Acharya as ‘Dwijavara’ and asked him. 
Dwijavara means a noble Brahmin. ‘Oh noble Brahmin . You are 
asking some one to move away thinking that he is lowly. You say 
that something should move away. What do you think should move 
away from something else? Is it your view that a body which eats 
and grows with all dirt inside should not come near another such 


body? 


Annamayath annamayam : Athava means otherwise. There 
is something called life in the two bodies. Do you think the two 
bodies are different and you think that the life of a Panchama 
should not come near that of a Brahmin? 


633 





That life is what is called Athma. That is also what is called 
Chaithanyam which is of the form of jnana. 


‘Chaithanyaméva chaithanyath’ - There is only one 
Chaithanyam which is all over. We see that only as different ‘lives’ 
in different bodies. This is the whole of Vedantha and Adhvaitha. 
The Panchaman is pointing this out and asking Acharya ‘Since 
there is only one Chaithanyam, if the great Brahmin thinks that the 
Chaithanyam in this body is different from the Chaithanyam in that 
body and therefore this Chaithanyam should not come near that 
Chaithanyam, the Brahmin is not an Adhvaithi but he is double- 
distilled Dwaithi only’. 

‘Oh Brahmin, What do you preach? Is it not Vedantha? Does 
it say that there are several souls in different bodies and that one 


should not come near the other?’ æ This is what the Panchama 
implies without asking. 


Since there is only one athma, to say that one athma should 

not come near another athma is absurd. If he does not mean the 
athma then it would mean that he said that the bodies in which the 
athma resides should not come near each other. If we look at this 
from the state of jnanà this also is wrong because for the jnani all 
bodies are just chaff. They are all like walls built with food. They 
are all made of bone and flesh which can be seen in their ugly form 
the moment the skin is scratched a little. Whether it is the Brahmin 
body or that of a low caste person it is merely a container for so 
much dirt. The step to jnànà is destruction of the body 

consciousness. Can a person who preaches the jnànà marga say 

that such a body cannot come near another similar body? 


phasaiyan also has spoken of this in Gita. Bhagawan speaks 
about the pandit who has attained siddhi through ‘Brahma Jnanam’ 
and not the pandit who is merely learned, 
VES vinayasampanne brahmane gavi hasthini 
_ Suni chaiva svapake cha pandithàh samadharsinah 





The reference here is to the jnani who is called a panditha. 
He is one who has the same vision for everything. He who has 
realized that everything is one Brahmam only cannot act 
differently. If we take the animals we (the anjanis) think that the 
cow and the elephant are of a higher class and the dog is a lowly 
creature. If the take the human beings when we look at a Brahmin 
who is learned and humble we feel he is of a noble birth but when 
we look at the Panchama who eats the meat of the dog we feel he is 
lowly. Apart from thinking that there are the higher and lower 
classes among the animal and humans we also see the human jathi 
and the animal jathi as different from each other. We have the 
feeling that the animals is lower than the humans who have a sense 
of discrimination. But for the jnani who looks equally at everything 
there is no difference between the humans and the animals. When 
this is so there is nothing like higher and lower within each of these 
jathis. This is what Bhagawan talks about æ whether one is a 
learned Brahmin or an outcaste who eats dog’s meat or whether it 
is a cow or elephant or a dog & all are same. 


‘How does the one who speaks Adhvaitha, who wrote 
Bashyam, established Adhvaitha, who always preaches the same 
and who has earned the name Adhvaitha Pratishtapanacharya talk 
without equal vision towards everything and ask him to move away 
treating him as one who cannot come near? æ This is the question 
ofthe outcaste. He was great and he continued with his questions. 


If the outcaste had spoken to him merely as a challenge born 
out of a personal feeling of hurt, Acharya would have thought ‘this 
person has come just to drag me into needless quarrel. Therefore if 
I talk to him about what the sasthras say he will not listen. There is 
no use dealing with him. If he does not go away we have to move 
away from him. But such persons will be persistent and they will 
continue to follow. If he does so we will jump into the Ganges.’ 
‘But he talks philosophical truths instead of speaking merely out of 
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a sense of offended pride. Therefore it appears that he has come to 
make things clear and not to confuse. He will not force himself on 
me. Therefore it is our duty to listen to what he says’ - thus 
thought Acharya and kept listening to him. This was because he 


was himself a great scholar and he was humble. The outcaste kept 
questioning. 


Kim gangambuni bimbithe (a)mbaramanau chandala vati payah 
Pure chantharamasthi kanchana gati mruth kumbayor vambaré 
Prathyak vasthuni nistharanga sahajananda vabodhambudhu 
Vipro (a)yam svapacho (a)yam ithyapi mahan ko (a)yam vibhedha 
bhramah 


Vipro (a)yam svapacho (a)yam ithi - This is a Brahmin, This 
is a Panchama - Same as what is said in Gita 'Brahmare ..... 
Svapaké’ ‘How did you get this delusion of distinction?’ This is the 
last line. What Acharya had condemned as the ‘dwaitha maya’ is 
the delusion of distinctions. In the sloka it is referred to as 
Vibhedha bhramam. “How did you get this bhrama?’ 


What does he say in the earlier lines of the sloka? After 
Acharya’s time a division came about in Adhvaitha æ Vivararia 
Prasthanam and Bhamathi Prasthanam. There is no difference 
between the two in the goal of Adhvaitha. There is no difference in 
the methods followed also. But there is some difference in some of 
the principles. One of these relates to how the Paramathma 
appears as jivathma. Although both the schools accept that 
'avidhya' is the reason, within this they speak differently. 


Padmapadhar has written a commentary on the first five 
steps of Acharya’s Süthra Bashyam which is called 
Panchapadhika. Prakasathman has written a commentary on this 
called Panchapadhika Vivaranam following Padmapadha's views. 
The principles expounded in this are called Vivararia Prasthanam. 
Vachaspathi Misra has written a commentary on Sathra Bashyam 





called Bhamathi. The principles expounded in this are called 
Bhamathi Prasthanam. 


The Panchama has stated in the first two lines of the sloka 
what the two prasthanas say about how the Lord appears like us 
(how the Paramathma appears as Jivathma) The views of the 
Vivarana school are called Prathibimba Vadham and those of 
Bhamathi school are called Avachchinna Vadham or Avéchcha 
Vadham. 


Prathibimba Vadham is : When there is sun if we sprinkle 
water on the floor and several drops fall on the floor, within each 
of those drops the reflection of the one sun is seen. Paramathma is 
like the sun. Avidhya (Maya) is like water. The different ‘jiva 
anthakarna' which appeared because of avidhya are like the water 
drops. Within that ‘anthakaranam’ also the sun (Paramathma) gets 
reflected and gives life. 


Avachchinna Vadham means two things appearing to be 
separated by a barrier. Space is spread all over. Since it provides 
place for everything it is called Avakasasthu akasam. If in the open 
space several pots (gada) are kept the same space is also within the 
pots but it appears as if there is a big space ‘“Mahakasam’ outside 
and within each pot a small and separate ‘Gada akasam'. This is 
how Brahmam which is the infinite Consciousness (Chaithanyam) 
is the Mahakasam. In that the pots (of avidhya) show as if they 
have divided the Mahakasam into small spaces æ This is 
Avichchinna vadham. The followers of this are of the view that it is 
wrong to say that it is like the sun getting reflected in each drop of 
water. Brahmam does not engage in the activity of reflecting. It is 
also not correct to say that just as in each drop of water the whole 
sun is reflected the whole Chaithanyam is seen in every jiva. 
Without any reflection when the whole space just exists the same 
Space is seen within each pot. Similarly, the vast Chaithanya 
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Brahmam is seen as if it is divided in each jiva æ this is what the 
followers of Avichchinna vadham say. 


Just like the metaphor of the whole space existing outside 
and in the pots another comparison is also given by them. We dipa 
pot inside a well. The pot gets filled with water. At that time, the 
water inside the pot and in the well are same. But since the pot 
creates a barrier it appears as if the water in the pot and in the well 
are different. If it is a big pot the water inside it is more and if the 
pot is small the water is inside it is small. In the same manner the 
one Paramathma appears differently in different jivas depending 
on the difference in their 'anthakaranam'. 


We are not concerned here with the arguments advanced by 
each group in support of its own views. Whatever the argument, 
just as by removing the drops of water what remains is only one 
sun if the attitude of jivathma identity created by Maya is 
destroyed (it is anthakarana which creates the attitude) we can 
become Paramathma. This is what the Prathibhimbha group says. 


The Avichchinna group also says that if the pot is broken it will 
become the whole akasa or one stretch of water. 


The Panchama has referred to both these views. First the 
Prathibimbha vadham : 


‘Kim gangambuni bimbithe (a)mbaramanau 
chandala vatipayah.....’ 


DoD 





Brahmin body or panchama body, it is like a pot, what is the 
difference in the ‘athma akasam’ which is inside? Both the bodies 
are like two drops of water of different sizes. But the ‘athma surya’ 
which is seen inside is only one. 


‘Oh great and noble Brahmin! Why are you imagining 
differences by looking at the drops of water which are outside and 
the pots? When we look into it what is there? (Prathyak vasthu) 
mentioned in the sloka means what is inside) Is not the ocean of 
jnana inside which is in a state of bliss? What is inside is ‘sahaja 
ānanda avabōdha ambudhi’. It is an ocean without waves. 
(Nistharangam) Why is there no wave? In the ocean in the world, 
there is space above it and therefore there are waves but there is 
nothing other than itself in this ‘ jnāna samudram’. There is no 
place where it has not pervaded. How can there be waves? There is 
no comparison to the athma. Even ocean is not a complete 
comparison. There is only water and salt in the ocean. But in this, 
the athma, there is only bliss and jnana. There are not two things as 
bliss and jnana. It is jnànà which is bliss or it is bliss which is jnana. 
Apart from that there is no place where it does not pervade. The 
same cannot be said of the ocean. Even where itis, itis not beyond 
a particular level. It ends at the ground level and beyond that there 
is open space. Still since it is bigger than any other thing I said 
‘Jnana samudram’. When that one alone is inside you look to the 
external and make distinction. Is this what is taught by the 
Vedantha which you preach?’ 


Immediately Acharya said ‘Oh You are such a great 
Brahmavid. Whoever is such a jnani has the status of a Guru for 
me. Since I had not known the state of your jnana I spoke 
according to the acharas followed in the world. Now I have 
realized. I treat you as acharya and I bow to you’. Acharya recited 
five slokas and paid obeisance. It is called Manisha Panchakam. 
Manisha means a confirmed view or opinion. It says ‘To 
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whichever jathi one may belong if he is a athma jnàni (one who has 
realized the Self) whether he is a brahmin or panchma, he is my 
guru. This is my ‘Manisha’. He is guru not only to me. It is my 
conviction that even Dévéndra should fall at his feet’, the slokas 
are called Manisha Panchakam. 


Jagrath swapna sushupthishu sputathara ya samvidh ujjrumbhathe 
Ya Brahmadhi pipilikantha thanushu protha jagath sakshini 
Saivaham nacha dhrisyavasthvithi dhruda prathyabrinjapi 
yasyasthi cheth 
Chandalosthu sa cha dhvijosthu gururithyesha manishà mama 


It is only one Chaithanya which runs across like the warp 
(thread in a cloth), all the body from Brahma to the ant and is 
witness to the whole universe. Pipilikà means the ant. All beings 
have Indriyas and mind. These by themselves are inert. If these are 
like the warp (thread that runs lengthwise in a cloth) itis the athma 
chaithanya which is the waft (the thread that runs across in a cloth) 
which gives life to all these. In ‘Protha Jagath Sakshini' - Protha 
means the thread which runs across. It is usually talked of as 
‘othah’ æ *protham'. Otham is the warp which runs transverse. 
Protham is weft that runs across. The Indriyás and mind are 
entangled in activities and are struggling. But Chaithanya, although 
itis the source of life and the energy for activity, is detached from 
activity and remains only as witness as Jagath Sakshini. 


Itis the appellant and plaintiff who fight each other but the 


witness is one who is detached and he is just watching. Not only is 


the only one Chaithanyam in all beings. Each being has 


innumerable states. These come under three classifications æ 
Jagruth, the waking state, Swapna, the dream state and sushupthi 
the state of deep sleep. In all these three states, it is that jnana 
which keeps shining. This is how Acharya starts with : Jagrath 
swapna ... ujjrumbhathe. 





It is such an athma which is the real ‘We’, the subject. All 
else æ not only the external world but our bodies, Indriyàs, 
anthakaranas, all are objects and not ‘We’. What is inside and sees 
is the athma. All else are external which are seen. One who has the 
knowledge gained by actual spiritual experience that he is not 
these things but he is the athma, whether he is a panchama or a 
Brahmin, I firmly believe that he is my Guru' - 'saivaham' : lam 
that Chaithanyam which is the witness; not the things which are 
seen like the eyes, the ears, the nose, the mind, the world etc. In 
other words, although there are several things it is only one 
intelligence that knows all of them. Whoever has the unassailable 
experience of the jnand that he is that intelligence which knows 
and not the things which are known (dhruda prathyabrinjapi 
yasyasthi cheth), whether he is a chandala or a brahmin, this 
difference does not affect the jnàni. Therefore whoever he is, he is 
our Guru. Gururithi yesha manisha mama. This is my confirmed 


B 


view'. 
This is the first sloka. I shall now take the last one. 


Yath saukyambudhi lesa lesatha ime chakradhayo nirvruthah - 
Yachchiththé nitharam prasantha kalane labdhva munirnirvruthah 
Yasmin nithya Sukhambudhau kalitha dhih 

brahmaiva na brahmavidh 


Yah kaschith sa suréndra vandhitha padho nunam manisha mama. 


The Panchama spoke of the ocean like bliss - Anandha 
vabodhambudhi æ Acharya also says the same thing in two places 
in the sloka - 'saukyambudhi' and ‘Sukhambudhi’. A sishya must 
repeat what his guru has said. One whom we call Jagadacharya 
accepted a panchama as his guru the moment he realized that he 
was a jnani. He has repeatedly said ‘manisha’ . He has referred here 
twice to the ocean of bliss mentioned by the panchama. 


A king has more enjoyments than us. That is why we talk of 
‘Raja bogam’. Indra who is the king of Deva lokam has more 


641 


enjoyments than the kings of the world. In Chakradayo - Chakran 
means Indra. Even the enjoyments of Indra are just a drop of the 
ocean of bliss of a jnani. 'Lesam' means a drop. 'Lésa' is repeated 
to indicate that itis even smaller than a drop. 


In (Lalitha) Sahasranamam Ambal has been referred to in the 
Vedanthic way as ‘Thath padha lakshyartha' and ‘Sidéka rasa 
rüpini'. When these names are repeated She makes even the 
bliss of the Devas including Brahma just a drop of Her 
own ‘Athmanandam’ : ‘Swathmananda -  Lavibüthah - 
Brahmadhyananda Santhathi’. In the Upanishad also it is said that 
itis with a little of this bliss all the beings survive. 


Indra does not know that bliss. But the jnani knows it. In the 
second line of the sthothra the jnani has been referred to as Muni. 
He attains that great bliss when the mind becomes subdued and 
remains in peace : ‘Yach chiththe nitharam prasantha kalane 
labdva munir nirvruthah' . Nirvrithi means the satisfaction that the 
bliss gives. The bliss of Indra is first mentioned (Chakradayo 
nirvruthah) and then the jnani’s satisfaction of bliss is mentioned. 
Indra and the Dévas enjoy bliss with ‘buddhi’. But the ocean of 
bliss which the jnani attains is not through buddhi. His buddhi, as 
something different from him, gets dissolved in that ocean. 


‘Kalithadhi’ means that the jnani’s buddhi gets dissolved in the 
ocean of permanent bliss : 


"Yasmin nithya sukambudhau kalitha dhi’ 


When something is known by the buddhi all that buddhi 
knows are different from it. We have been talking in terms that we 
can understand that “‘it is only when the buddhi is destroyed 
Brahmam can be ‘known’. One who has known is a Brahmavid' .'' 
Yet here there are no two things as that which koows and that 
which is known. So long as something is known by buddhi, the 
buddhi is the knower and that something is what is known. Thus 
a ee Been wo cittcrent things. This is dwaitham. When buddhi 





itself disappears with what is the Brahmam to be known? When 
buddhi disappears what remains is only athma and the athma and 
Brahman are one and the same. It does not have a thing second to 
itself which it can know. It is a ‘subject’ without ‘object’. 
Therefore a jnàni becomes immersed in the ocean of 
Brahmanandam and 'knows' it - becomes a Brahmavidh (one who 
has known the Brahmam) - although we say like this in a formal 
way in reality it is not that he who *knows' and the Brahmam 
which is known by him are different. He becomes Brahmam. Not a 
Brahmavidh but Brahmam itself : "Yasmin nithya Sukhambudhau 
kalitha dhih Brahmaiva na brahmavith' . 


Acharya says ‘such a one who is Brahma Swarüpam is my 
guru. He is not guru only to you. Even Indra whose bliss is but a 
drop of his bliss must fall at his feet as a sishya. This is my 
confirmed view - manisha : Yah Kaschith sa surendra vandhitha 
padho nünam manishà mama’. Manisha itself means confirmed 
view. Nünam also means what is certain. By saying ‘Nūnam 
Manisha’ Acharya doubly confirms his conclusion. 


What is that conclusion? Itis that where a jnaniis concerned 
he should be accorded the position of guru and respected 
irrespective of his jathi, clan, age, status etc. 


Equal vision of a jnàni and social equality are different 


Some of the modern reformists interpret the anecdote 
involving Acharya and panchama in preposterous manner. They 
say that Acharya was for eliminating the Varnasrama distinctions 
and the jathis. Anyone who reads Acharya’s Bashyam will know 
that this was not his view. Yet, those who read the Bashyam, 
translate it, deliver lectures and obtain Doctorates deliberately 
distort the whole thing because it suits their own views. If they do 
not like Varriàsrama Dharma they can advance whatever reasons 
they and those like them have to oppose it. That only will be right. 
It is not at all fair that they should drag in Acharya and twist things 
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in a way that he had not said. But these people claim that they have 
not forgotten our great men and that they respect our spiritual 
heritage and conduct festivals and seminars in which they refer to 
the above anecdote and assert that Acharya had spoken of the 
modern concept of equality and pay him ‘tribute’. If we claim that 
our own views are Acharya’s views and then pay him tribute, it 
would only mean that we are paying tribute to ourselves. 


What in fact is the equality that Acharya, the ancient 
Sasthrajnas and rishis have spoken about? They only spoke about 
the love that should be shown to all beings without any difference 
of superiority or inferiority. They did not say that Varnasrama 
which delineates the different functions to different people in the 
society should be eliminated. It is basically incorrect to think that 
there is no equality in people of different jathis performing 
functions allotted to them. Even food etc will be according to the 
functions performed. Because there are differences, if we try to 
mix them nothing will go right. One who is having fever needs hot 
water. One who has gastric ulcer needs cold water. Water required 
for puja will be kept separate. It is also usual for people to bring 
separate water to be used for cooking dhal. There will be separate 
water for bathing and washing clothes. Even the water used for 
washing clothes will be kept for cleaning the dusters which are 
used for cleaning the floor. All these are important. There is no 


place here for superiority, inferiority or equality. If we mix all the 
waters, all the functions will be spoiled. 


In support of equality in social life, let them advance 
whatever justification they want but their saying that itis only with 
that there will be unity and therefore they are giving importance to 
itis a mere hoax. In other countries there is no Varna order. But is 
there unity in those countries? Even in our own country people 
who have this view know whether or not they are united. The 


xy and quarrels that have started since the cry for equality 
came up has never been there earlier. 





It may be asked ‘All right. In these days are jathis divided on 
the basis of functions?’ The answer is ‘No’. Since all people have 
got into the competition for worldly comforts the Varnasrama 
division which was based on Athma sréyas and social order has 
broken down. But on this account how can we say that the system 
itself was wrong or that they had not introduced the system and if 
they had done it they were partial. 


Thus, Acharya who spoke only what the sasthras say did not 
speak of the ‘equality’ of which we talk in the context of our 
present day worldly life. He had rejuvenated the Varnasrama 
Dharma which had declined in between. If what I say is not liked 
by some people here or disappointing to them or they feel angry 
about it - and feel ‘If it is so, is it not possible to talk of him on par 
with Buddha, Jina and Gandhi?’ æ If they feel sorry on this account 
how can I avoid speaking the truth? Those who know history also 
know that the Varna order which had declined in between due to 
buddhism became strong again and therefore only the Hindu 
civilization got strengthened. Those who have read Acharya’s 
Bàshyam would have known that he had given importance to the 
protection of Varnasrama Dharma although externally they may 
lecture or write books differently. 


To find out what in fact Acharya says, what reason he gives 
in its support and then follow it is Acharya bhakthi. If we are 
unable to understand what he says or we do not like what he says 
we may even abuse him. That is what I think. If one has no 
conviction about what he says he may, true to his mind, abuse him 
also. It does not matter. But the biggest insult according to me is to 
distort what he has said and claim that he held our own views and 
then pretend to be devoted to him. If one does not like what he 
says that is his own freedom of thought. But if Acharyais shown to 
have said what indeed he has not said, it would be not only a 
pretension on our part but making it appear that it is so on the part 
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of Acharya. Is this not a great blemish? Would it not amount to 
depriving him of his own freedom of thought? If we think that only 
by saying that Acharya has spoken of our own modern views we 
can show respect to him , it will not be real respect to him and in 
fact it will be disrespect to us also. If we say that we can show 
devotion to him only if he had spoken our own revolutionary views 
it would amount to having bhakthi to our own views. If it is said 
that only if he is shown as having been like Buddha or Gandhi, 
there will be mass appeal and popularity for him, it is not at all 


necessary for him. It is enough if a few obscurantists like us keep 
worshipping him. 


Acharya did not speak of the equality in practical worldly 
life as we are talking. Neither Krishna nor any sasthra has said this. 
What they said is only love in the mind without any distinction. 
Acharya says about a jnani who has destroyed even the mind that 
‘for him everything is equal. Therefore there is no place there for 
Sasthra.’ This is what is said by Védhas themselves : ‘with the 
advent of jnana there is no jathi, learning, bigger person, smaller 
person, etc. In that state Vedha is not Vedha, panchama is not a 
pancham, a thapasvi’ is not a thapasvi etc. Sasthra says that when 
one has no desire for eating anything at all, he can eat whatever he 
wants and when he does not want to touch anything at all, he can 
touch anything. Where is that state and where is our own practical 
state? In that to bring in what Acharyahas said is insult. 


In the Gita it is said that a jnani has equal vision for a 
Brahmin who is ‘Vidhya Vinaya Sampanna’ and an outcaste who 
eats the dog's meat and is only a witness. Gita does not speak of the 
functions being made equal. Krishna greater than whom there is no 
Jnanitold Arjuna “You are a kshathriya. Your duty is to fight’. 


achana was the personification of Adhvaitha. He perfected 
e Adhvaitha sasthra and established it. But we who are caught in 
dod of duality who have to reach the state of Adhvaitha have 
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to follow the duality of differences and then become evolved and 
for this purpose Acharyahas carefully laid the path. But these days 
those who do not know anything of the ‘Adhvaitha experience’ 
talk of it in respect of worldly matters, do whatever they want in 
matters of sasthra and as if all that is not enough they place the 
responsibility for what they do an Acharya himself and pay 
‘tribute’ to him. 

These days when some one finds somewhere in the sasthras 
he finds support to his own revolutionary views without fully 
knowing the views of sasthras, he jumps to the conclusion ‘Oh, so 
and so has himself said it. Such and such a sasthram itself has said 
it. Our own view is correct.’ Such claims are on the increase. This 
is a matter of a regret. There is nothing wrong in objecting to 
something. But whatis a serious mistake is distorting a thing. 


If that panchama who had objected had been an ordinary 
person, Acharya would have easily answered it on the basis of 
philosophy and dharma sasthra and satisfied him. When he asked 
‘Both the bodies have grown up in the same way, whatis inside the 
body are also same, Acharya would have answered in the following 
manner : 'It is true. But are you able to see that thing which is 
inside? You are not able to see. Why can't you see? It is because of 
the impressions of previous births. It is because each one has got 
his own samskaras (impressions of previous lives) they take janma 
in accordance with those impressions. Let them act at least in that 
janma to remove their sins. Even when they do so let all the 
functions necessary for the society be carried out by them. It is for 
this the sasthras have given Varnasrama Dharma. In following 
these dharmas it is only when different sections follow different 
acharas they achieve their welfare. Therefore they should not mix. 
They should be mixing only in the love that is in the mind and not 
in the activities of life. Although all the bodies are alike, within 
each body there is a subtle force operating according to one's own 
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samskara. Therefore a body which has to protect the manthras for 
the good of the society has to remain aloof from other bodies. It is 
only in the state in which the body, society, samskara and all else 
get destroyed what you say will be all right’. 


It was only because Acharya found that the Panchama was 
not an ordinary person but had reached the state in which 
everything has been destroyed, he bowed to him with humility 
taking him as his guru. We should also be willing to offer obeisance 
to such people. Only then it will mean that we are Acharya 
bhakthas and Acharya sishyas. 


Lord Viswanatha’s sport (Lila) 


Immediately the panchama disappeared and gave dharsan 
as Lord Viswanatha. The Lord came in the disguise of a panchama 
only to test Acharya, to show to the world that although he is a 
jnani as far as he is concerned, he will follow the acharas of the 
world for the sake of others who have to follow them but in respect 
of those who have gone above the worldly matters he will forget his 
own state as Acharya and remain humble as a sishyā. If some one 
speaks of his own glory it would amount to ego. Acharya would 
not make such a claim. Therefore, in order that the world should 
know Acharya’s glory the Lord played this Lila. 


When Paramésward who is his own original source 


appeared before him, he worshipped Him with sthothras. The Lord 
blessed him and disappeared. 


The story of Kumarila Bhattar - Karma and Jnana 

Vyasa had told Acharya that he should go on dhigvijayam all 
over the country. Therefore Acharya started from Kasi. He first 
went to the place of Kumarila Bhattar. One who was the follower 
of Nivruthi màrga went to see one who was quite the opposite and 
Mas following the Pravruthi márga. That place is Prayag. In 
Anandagiriyam the place is referred to as Rudra Puram. Whichever 





may be the place all the books give identical account of Kumarila 
Bhattar's early life the meeting between him and Acharyaetc. 


Acharya went to Kumarila Bhattar because he was the 
foremost among the Mimamsakas. Acharya thought that if he 
could be made to accept Adhvaitha Vedantha it would be a great 
strength to him in achieving the purpose of his avatharam. He went 
to him in great hurry because Bhattar was at that time doing a 
prayaschitha by which he was giving up his life slowly. Acharya 
ran to him to meet him before he breathed his last. 


Let us see the circumstances under which he undertook the 
prayaschitham. Kumarila Bhattar wanted to refute buddhism from 
a position of strength for which he had to know their sasthras 
thoroughly. But the buddhists would not teach their sasthras to a 
Védhic Brahmin. Therefore Kumarila Bhattar thought of a plan and 
entered a buddhist Vidhyasala functioning in a Vihara pretending 
to be a buddhist and learnt everything first hand. But he was 
secretly performing minimum karmanushtanas. At some stage the 
buddhists found out the trick played by him and therefore they 
decided to eliminate him. With this in view, they pushed him down 
from the seventh floor. Fortunately, he did not die but his eye was 
injured. When he dropped down from the seventh floor, he made a 
challenging vow ‘If the Vedhas are true, may I be safe’. He recited 
the following sloka : 


Pathan Pathan saudha thalanyaroruham yadhi 
pramanam sruthayo bhavanthi 
Jiveyam asmin pathithah samasthale 
Majjivanena sruthimanatha gathih 4 
Since he fell down with such great faith he did not die but 

only suffered injury in his eye. Yet he was angry. He thought “How 
can this happen? This is a blemish to the sakthi of the Vedhas'. Just 
at that time he heard the voice of an ‘asariri’. It said ‘You had said 
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‘If the Vedhas are true’ which means that you had some doubt 
about it. Therefore this has happened to you’. 


After Kumarila Bhattar returned home he decided to end 
his life on earth. He wanted to do so by way of a prayaschitham for 
his having cheated the buddhists in the Vidhyasala. He thought 
after all they had taught him something and therefore they were 
like his guru and what he had done was ‘Guru dhroham’ (betrayal). 
He looked into sasthras to find out what is the prayaschitham for 
‘Guru dhroham’ and he found that it is slow death by remaining 
inside a heap of husk and setting fire to the husk. Therefore he 
began this prayaschitham. 


Achàryà had come to know that Kumarila Bhattar had got 
into the fire of husk heap. Therefore he wanted to hasten and meet 
him. He came running because if the prayaschitham had been 
completed he would not be able to see the person. 


For Kumarila Bhattar who was getting cooked in the fire 
the very dharsan of Acharya was cool. As if that was not enough, 


_ Acharya poured also the amrutha of jnana. 


The substance of  Acharyà's Upadesam is 
Karmanushtanas have to be followed as laid down in the Vedhas. 
But that is only for the purpose of Pürifying the mind and then 
progress towards jnana vichàra. It is not a goal by itself just as 
Kumarila Bhattar and the other Mimamsakas thought. Even the 
swarga and other enjoyments got by their Karmanushtana are not 


permanent. What is permanent moksha is to know the Self, 
become the Self and be Brahmam itself. 


Mimamsa says ‘The supreme teaching of Vedha is 
contained in ‘Karma kandam’ which directs the Jivato do such and 
such things. There is nothing for us to take from the 'jnàna kanda' 
which speaks of the athma which is actionless. But if it is asked 
why then there should be a ‘kandam’ like that the answer is it is 





there because only if the doer (kartha) is elevated to the status of 
Swami he will be enthusiastic. This is called ‘Artha Vadham' . But 
this cannot be the ultimate truth’. To this what Acharya replied 
was : ‘Although the Mimamsakas say that they accept the Vedhas 
because they speak of Karmas really speaking they accept the 
Vedhas only because of the enjoyments got through the Karmas, 
and not for the sake of karma itself. Just as the Karma kanda says 
‘Do this, this’ the jnana kanda says ‘Don’t do this, this’, thus 
excluding what is to be excluded. The Mimamsakas accept these 
also in which there is no activity. Because if they have to get the 
benefit of enjoyment it is possible only if they avoid doing what is 
prohibited. If even in ‘Karma kanda' it is laid down that certain 
Karmas have to be given up with a view to getting the benefit of 
enjoyment, when it is said in ‘jnana kandam' that all activities are 
to be given up remaining actionless for the sake of the greatest 
benefit how can that be called ‘Artha Vadham’? Should we not 
weigh the benefit of karma and the benefit of jnana and then come 
to a conclusion? The enjoyment obtained through karma is not 
permanent. The bliss obtained through jnana is *athmanandam', 
‘brahmanandam’ which is permanent. When this is so should we 
not accept this? Therefore, although Karmas have to be performed 
to the extent necessary, they should not be for the sake of the 
small pleasures they give and they should be sacrificed. Only when 
that is done purity of mind will materialize by which one can take 
to the 'jnàna marga’ for reaching the spiritual goal. 


What Mimamsa says that karma by itself gives the fruits 
and Swami is not necessary is not at all correct. When we see the 
conduct of the huge universe, the qualities ofall the beings starting 
from the worm, the way in which the inert world has been linked 
with the world of beings in millions of ways by which life in the 
world is conducted we have to accept that there should be a great 
intelligence which operates the whole thing and decides what fruit 
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is to be given to what action and plans accordingly. It is the great 
intelligence which is called Swami. When it is said that karma is 
only for Purification of the mind and not for the benefits obtained 
through the karma, we should sacrifice the fruits of our karma to 
him in the thought ‘Ihave offered these fruits at your feet. Give me 
Purity of mind.’ 


‘Till the time he blesses the Adhvaitha jnana, bhakthi has to 
be practiced to him with love and the fruits of karma sacrificed. 
Later one can become He himself. It is a great drawback of 
Mimamsa that it has no place even for this love which is bhakthi. It 
is only when a path is given by which the bodily activity, the love 
shown with the mind and then the mind itself getting eliminated 
and only the athma remains in the peaceful state, these can go 
together and make an integrated personality. If it is said that there 
is no love in the mind, no peace in the athma but it is enough if 


mere dry karmais performed with the body, how can a jivà get full 
satisfaction? 


"We have to do to Isward all that needs to be done by a mix 
of karmà and bhakthi. We have to look at the world as His form 
(Swarüpa) and do all that is necessary for the world. Finally, we 
will achieve the state in which instead of something being ‘for Him’ 
or ‘for them’ everything will be ‘for ourselves’. At that stage 
everything should be stopped and we have to start the practice to 
remain as athma only with action and mind gone. By practice we 
should become like that. It is only then we can get permanent 
release from janma and the bondage of samsara. Janma and 
attachment etc will be there only so long as the body and the mind 
are there. If there is no form, no thought, what for karma and the 
fruits of karma will be given and a birth given to create the 

attachment to samsara? Is it all right to say that permanent peace is 


not esposo and it is enough to get entangled in Karmas and 
feeling agitated all the time? 


s 


some 


‘Ma thé sankosthva karmani' (Gità 2-47) æ ‘You should not 
have the attachment to non-performance of karma; that is, keep 
on doing your karma’. If this statement of Bhagawan is pointed 
out, the answer is that it is meant for the sadhaka (spiritual 
practitioner) who is in the initial stages. He has been continuously 
performing actions from birth to birth in order to get sensual 
enjoyments. If he is suddenly asked to stop them, how is it 
possible? 


Even if you think ‘I will give up all activities just now and 
become a jnani, a Sanyasi, you will not be able to do it. You do not 
have the strength to do it; ‘na hi (dhéhabhrutha) Sakyam’ æ so long 
as there is the attachment to the body, it will not be possible to give 
up activity : ‘Nahi dhéhabhrutha sakyam  thyakthum 
karmanyaséshathah’ (Gita Ch. 18-11) - If you say that you will 
give up at this stage itself, even if the body is not engaged in activity 
the mind which is used to the activities which bring enjoyment to 
the senses will continue to dwell on them. It will not remain 
subdued and shine. The one who outwardly remains like a jnani 
who has given up activity but with the mind dwelling on the 
pleasures of the Indriyas, is he not a fool, a hypocrite? 
(Mithyachara). 

Karmendhriyani samyamya ya asthé manasa smaran 
Indhriyarthan vimüdathma mithyacharah sa uchyathé (Ch. 3-6) 


Therefore, Arjuna, although in your present state of 
delusion you say that you will give up activity your natural 
qualities (guna) will pull you and without your control drive you to 
action. 


Swabhavajena kauntheya nibaddhah swéna karmana 


Karthum néchchasi yan mohath karishyasyava so(a)pi thath 
(Ch. 18-60) 


That is why you are being told not to give up action now. But 


I am telling you not to act as you please but act according to 
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sasthra. Sasthrais the ‘authority’ which prescribes what should be 
done and what should not be done : “Thasmachchasthram 
pramanam the’ (Ch. 16-24). lam asking you to give up action with 
attachment but act giving up the attachment and perform it as an 
offering to Bhagawan : 'Thath kurushva madharpariam’ (Ch. 9- 
27). Ifyou go on acting like this a stage will come when sin will not 
touch you, like water on a lotus leaf : ‘Lipyathé na sa papena 
padmapathramivambasa’ (Ch. 5-10). If each one performs the 
duties enjoined on him by sasthras, he will become qualified (attain 
yogyatha siddhi) to move onwards to jnàna yoga: ‘Swakarmana 
tham abhyarchchya siddhim vindathi manavah' (Ch. 18-46). This 
is a lesser ‘siddhi’. It is only after that when activities are given up 
and one remains engaged in 'jnana vichara’ that the great siddhi 
(Maha siddhi) namely the permanent moksha will be attained : 
"Naishkarmya siddhim paramam sanyasénadhigachchathi’ (Ch.18- 
49). That supreme attainement (Parama siddhi) is the actionless 
state. One attains that state by becoming a Sanyasi’ says 
Bhagawan. Thus, since people are not ripe enough to control the 
mind and remain in a state of peace Bhagawan has said that they 
should perform the Karmas enjoined by the sasthras to achieve 
that ripe state but did not say that the performance of karmàis the ` 
end in itself. Actions are helpful to the one who follows the 
spiritual practice. Bhagawan has very clearly said that after he has 


reached that state when he has given up action, that becomes the 
means to moóksha. 


‘Arurukshor muner yogam karma karanam uchyathe 
Yogarudasya thasyaiva samah karanam uchyathé’ 
(Ch. 6-3) 
‘All activities subside in Jnana and attain completion : 
‘Sarvam karmakilam Partha jnane parisamapyathe’ (Ch. 4-33). 


The jnanihas no work : "Thasya karyamna vidhyathe' (Ch. 3-17) 
& Thus Bhagawan has stated as a finality. 


Acharyahas made it clear in his Bashyam that because Gita 
has spoken a lot about karmayogàm it does not mean that it has 
stated itas the end in itself. 


In the same manner Acharya has also clarified that even if 
in Upanishads karmayogam has been emphasized in some places it 
should not be thought that it is the supreme truth. In Isavasya 
Upanishad, there is a manthrd in the beginning which says ‘Let 
man keep performing vaidhika karma for his life time of hundred 
years’. But there is a clause here - ‘Jijivishéth’, that is ‘let the one 
who desires the worldly life do like this'. This means that this 
upadésa is for the one who does not follow the Nivruthi marga but 
goes the Pravruthi way. It says ‘Do not act as you like but do 
according to sasthras’. Acharyaalso is in full agreement with this. 
In the very next manthrait is said that the one who has not realized 
the Self, that is one who has not followed the jnana marga is as 
good as having committed suicide. Then it speaks of the 
characteristics of the athma in the most Adhvaidhic way. 
Therefore karma has been prescribed in the Vedha only as a 


preliminary to go to jnana marga. 


Acharya gave upadesam like this to Kumarila Bhattar. 
During the last moments of one who was committed to doing 
karmd only, he gave upadesa by which he could reach the state of 
peace where it is untouched by action. Acharya was the avatharam 
of that peace. Although in this avatharahe was also seen engaged in 
action, internally he was in the actionless, peaceful state. The 
purpose of his avatharà was to show that preaching the actionless 
state is the greatest help. 

As Acharya kept on giving upadésam with love, Kumarila 
Bhattar understood that it was no use holding on to karma marga 
as the final goal. He realized that unless jnànà is gained through 
Iswará bhakthi and the Self is known there is no possibility of 


attaining permanent peace. 
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Acharya’s dharsan and his upadésa completely neutralized 
the heat of the burning husk. When Appar Swamigal was thrown in 
the lime kiln, he said that under the feet of Isward he felt the kiln 
very cool. Kumarila Bhattar felt the same way. Appar spoke of the 
feet of Iswara. Sankara Bhagavadhpadha was those feet only. 


Kumarila Bhattar’s heart melted and he told Acharya ‘By 
your dharsan and your upadésa I feel gratified. I accept your 
siddhantha. You yourself know why I condemned jnana marga. I 
thought it is only by expounding views which are opposed to 
buddhism it would be possible to restore the Pravruthi Karmàs 
which the buddhists had destroyed. I tried for this whole- 
heartedly. Finally, when I was doing the prayaschitha karma, you, 
the Iswara, the Phaladhata have come before me and redeemed 
me. You came running to the one who had condemned your path 
to bless him with the goal of that same path. 


‘The whole world should understand your Adhvaitha 
siddhantham and get redemption. I am not fortunate enough to 
propagate it. In a short time from now my life will pass out. What 
you have to do is to go to Mandana Misra who lives in Mahishmathi 
(there is a view that Mandana Misra lived in Vidhyalayam near 
Hastinapur. Even about which is Mahishmathi there are three or 
four views. Mandana Misra was Kumarila Bhattar’s sishya but 
there is also a view that he was his brother-in-law. Whatever these 
may be, all the details about Mandana Misra are stated in identical 
manner in all the books). Kumarila Bhattar continued to talk to 
Acharya. 


‘Since Mandana Misra is wealthy and influential he has 
spread Mimamsa sasthrain his entire area. He is a great observer of 


anushtanas and he would always be engaged in some 
karmanushtana including performing Soma Yagam. If you are able 
to turn him to Nivruthi márgaa large number of people will turn to 
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that marga. This is what you should definitely do’. Acharya told 
him he would follow his advice. 


Acharya was near Kumarila Bhattar till his body was 
completely absorbed in the fire of the husk. 


Just as the fire that was lighted on Anjaneya's tail did not 
hurt him at all due to Sita’s blessings, even the burning heat of the 
husk was cool to Kumarila Bhattar in the presence of Acharya. 
Only the body perished. What was of the form of agni and the 
avathara of Subrahmanya who manifested from Paraméswara’s 
‘nethragni’ ended the avatharain agni. 


Kumarila Bhattar sacrificed his body just to follow the 
dharma sasthra. Ours is a religion for which such people have laid 
the foundation. Therefore whatever may be the problems now we 
can hope that observance of sasthras will not disappear. The 
sacrifices of great men will not go waste. 


The city of scholars where Mandanar lived : 

Acharya went to Mahishmathi to meet Mandana Misra. 
Acharya was roaming about from place to place because he was 
worried that those who were following the karma marga were not 
aware of the permanent bliss to which they sbould apply their 
mind but were just tied down to Karmas and because they were not 
following the path of moksha, they were repeatedly taking births. 
His quarrel with them was due to this compassion. 

Outside the town on the banks of the river, women were 
taking water. Acharya asked them about the location of Mandana 
Misra’shouse. 

When dealing with this part of the story Sankara Vijayam 
books describe how Mandana Misrar had converted the entire 
town as a world of scholars, how matters of sasthra like Mimamsa 
and Nyayam were familiar even to women and even birds like the 


parrots. 
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When Acharya asked the women the way to reach 
Mandana Misra’s house, it appears they replied him in the form of 
sloka. They mentioned the principles of sasthra one by one in the 
slokas in the first part and in the remaining three parts they said 
‘the house outside which parrots within cage are debating about 
the sasthrasis the house of Mandana Misra’. In the first part of the 
sloka, there is mention of the name of the siddhantha. Then in the 
remaining three parts, the following will be common. 


Sukangana yathra giram vadhanthi 
Dwaré thu nidanthara sannirudhdhah 
Avéhi tham Mandanamisra dhama 


Sukangana means female parrot (those who recited this 
slokato Acharya were also women). The parrots which they said 
were debating:sasthrás outside Mandana Misra’s house were also 
female parrots. Since it was the time when women were not as 
learned as men it has been stated like this to bring out the speciality 
of the scholarship prevailing in the town. In Madhaviya Sankara 
Vijayam it is said that according to the women the parrots would 


be debating even the most complicated matters pertaining to 
‘pramana’ (authority) 


‘Swathah pramanam parathah pramanam 
Kirangana yathra cha sangiranthé 
Dwarastha nidanthara sanniruddha 
Janihi tham Mandana pandithaugah’ 


(The last three lines of the sloka would show how closely 
Madhaviyam follows Ananda Giriyam). 


Deciding what is authority and what is not is called 
"Pramanya Vadham' . ‘Swathah Pramaànam parathah’ pramanam 
are two kinds. When we understand the true nature of a thing we 
know that we have understood it correctly. Sometimes we know 
that we have understood it wrongly. For example, if on a tin can; 
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sunlight falls and the tin shines like silver, we know that it is only 
the tin can which has been kept outside. Although our intelligence 
perceives it as silver, we know that that intelligence is not the 
authority. Similarly when we know a silver vessel as a silver vessel 
or a tin can as a tin can, we understand that what we see is the 
authority. 


Even when something is seen by us we know that the 
perception is either correct or wrong. Does this perception arise 
on its own subjectively (swatha pramànam) or whether it is 
through the external, objective (parathah)? About such things 
there are differing views in Nyayam and Mimamsa (This subject 
has been explained in Volume II in the Chapter ‘Nyayam, Yukthi 
sasthram') 

It appears that the parrots outside Mandana Misra’s house 
were discussing such matters. Acharya located Mandana Misra’s 
house with this identity. 


Acharya defeating Mandanar - Sarasawani : 

Mandana Misrar was not like Kumarila Bhattar who would 
respect the opponent’s view and welcome him. He did not at all 
like the Sanyasis who had given up the Vedha Karmas and were 
talking about jnànam. He thought that even looking at them was 
sin. Acharya went to his house uninvited because of his 
compassion that however inimical may be one’s view he should be 
told the true philosophy. 


Just on that day it happened to be Sraddha performed by 
Mandanar. He would have thought that even looking at a Sanyasi 
ona day like that would be doubly sinful. 

Sraddham is what is performed with Sraddha. Mandana 
Misrar was in fact performing it with great Sraddha. To prevent the 
atmosphere of Purity from being affected he had closed the front 


door. 
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. come near him. Yet Dakshaka, the 


Acharya had gone to him with the determination that he 
would bless him with his upadesam. There is a story that has come 
through word of mouth about how he entered into Mandanar's 
house. 


It appears that in those days the toddy tappers knew a 
particular vidhya. They would beat at the bottom of a coconut tree 
chanting a manthra. Immediately that tree would bend and its top 
would touch the ground. The toddy taper would get on to the top 
and then either take his coconuts or toddy. When his job is over he 
would again repeat another manthra directing the tree to touch the 
ground at whatever point he wanted to get down and thus he would 
getoff easily wherever he wanted. 


Acharya saw that there was a coconut tree outside Mandana 
Misra's house. He also saw a toddy tapper passing that way. 
Acharya asked him ‘You please teach me your vidhya’. Acharya 
had the humility to feel that in the matter of learning there should 
be no bigger or smaller person. That is how he became sarvajna. 
The toddy tapper also taught him the vidhya. Acharya with the 
help of that vidhya bent the coconut tree got on to it and again by 


manthra he made the tree bend inside the courtyard of Mandana 
Misra’shouse. 


This is a story that has come by word of mouth over 


generations. But according to Sankara Vijayam books he went 
inside Mandanar’s house by his yoga sakthi. 


; At the time when Acharya went inside it was the stage in 

Sraddha when the Brahmins had to be seated for taking food. 
Those Brahmins were Jaimini Maharishi who wrote the basic 
suthra for Mimamsa sasthra and Vyasacharya. Since they had 
great regard for Mandana Misra’s keen observance of anushtana 
they came as Brahmins to take food during the Sraddham. 


Parikshit took a lot of care to ensure that no snake could 
king of snakes went to him in 





the form of a lemon. In the same manner in spite of Mandana 
Misrar doing the Sraddhà along with the two rishis under great 
protection the Sanyasi went inside. Dakshka went to pass his 
poison but Acharya wentto pass the amruth of jnana. 


Mandana Misrar became very angry that at such a time the 
Sanyasi had landed there. He shouted ‘Mundi, where have you 
come here?' Muridi means one with a shaven head. Since Sanyasis 
are with shaven head, the Mimamsakas call them sarcastically 
‘Mundi. 


Acharya replied him in a humourous way. In the same 
manner, he kept on promptly answering every question that 
Mandana Misra asked. The Mimamsakas feel proud that they only 
have understood correctly the statements in sruthi. Acharya found 
double meanings in the words of such a Mimamsaka and kept on 


replying. 


Mandana Misra felt ashamed. But in order to see that 
nothing untoward happened during Sraddham Jaimini and Vyasa 
appeased him. Since they knew Acharya’s greatness they told 
Mandanar ‘sasthras allow a Sanyasi being offered the seat of 
Vishrīu in a sraddha. Therefore have him seated as Vishnu and 
offer bikshai. That would be correct.’ 


Sasthras say that whatever the Brahmins at a sraddha say 
should not be violated. Apart from this, these two Brahmins were 
great men. Seeing no alternative Mandanar very reluctantly did 
namaskaram to Acharya and requested him to be seated for 
bikshai. 

Acharya told him ‘Ihave not come for ‘anna-bhikshai’ but I 
have come for ‘vadha-bhikshai’. I have come as told by Kumarila 


Bhattar. 


The moment Bhattar’s name was mentioned Mandana 
Misrà's inimical attitude changed. He said ‘first you accept this 
bhikshai and then we can have debate’. 


Sraddha was completed and Vyasa and Jaimini went away. 
Then Achāryā and Mandana Misra started the debate. As the 
neutral observer and judge they kept Sarasawani who was 
Mandana Misra’s wife. 


Probably, Acharya accepted Sarasawari as the judge in the 
thought *Mandanar has made the women of the town and even the 
parrots full with sasthra jnana and therefore his wife must be a 
great panditha (scholar)'. This is said from the human angle. But if 
you look at it from the point of view of avatharam, Acharya must 
have known that Mandana Misra was Brahma Himself and 
Sarasawarni was Sarasvathi, the Vidhya devathà. Who would not be 
bound by the decision of Sarasvathi? 


Sarasawani found herself in a difficult situation. If one of 
them got defeated she had to give the decision that he was 
defeated. It would not be proper to say that of the husband; it 
would not be all right to say that even of a noble San asi. She then 
decided that She would not pronounce anything by word of mouth 
and said that each of them should wear a flower garland and the 


one whose garland remained fresh at the end of the debate would 
bethe winner. 


Before the start of the debate both of them agreed on a 
condition. If Achárya won the day, Mandana Misrar was to give up 
gruhasthasrama and all anushtands and take to sanyasam; if 
Mandana Misrà won, Achàryà was 
gruhastha and do all the karman 
Brahmacharyamurthi it used to b 
agreed to become a gruhastha but 
“Marariantha Prayaschitham’ in 


to give up sanyasam, become a 
ushtanas. Since Acharya was 
€ said that he would not have 
he would have said he would do 
case he was defeated. To fast 
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without taking food or even water till death is ‘Maranantha 
Prayaschitham’ . Because Acharya would have thought that rather 
than use his sanyasa body for living in samsara he would sacrifice 
the body itself and therefore it used to be said like this. 


The debate started. It was similar to the earlier debate 
between Vyasa and Acharya. It was like two mountains of 
scholarship clashing with each other. The debate went on for 
twenty one days. 


Acharya explained on the basis of sruthi and reasoning that 
through karma and bhakthi jnānā had to be attained. He showed 
that only by the love of bhakthi and then the Adhvaitha jnana in 
which love becomes full the jiva could attain fullness 
(Pürnathvam). The abode of such a love and peace is a Sanyasi 
because he has given up karma; he does not deserve to be 


condemned. 


It is not correct to condemn a Sanyasi on the basis of 
statements such as ‘one who has allowed the Agnihothra agni to be 
put out becomes afflicted by ‘Virahathi dosham' in Thaithiriya 
Brahmanam. Such statements are meant for one who is ripe for 
Pravruthi only. They are meant to stop him from giving up his 
karma and sliding down and going waste. But one who gives up 
karmaand moves up in the Nivruthi marga installs the external agni 
in his jnānā agni and makes it more bright and does not allow it to 
die. He is like the fruit in the tree of samsara. Till the raw fruit 
becomes ripe, it goes through various stages of colour and taste 
and when it ripens it falls of its own. No one can make it remain 
stuck to the tree. In the same manner, till one attains the ripeness 
of jnana, he has to continue doing the Karmas. Once he becomes 
like the fruit (of jnana) he has to give up all Karmas. Because of his 
internal adhvaitha jnanà he has equal vision for all beings and 
becomes love itself. After that he has to remain actionless. The 
Sanyasi who does ‘Praishochcharaniam’ and says ‘I will be the 
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refuge of all beings’ is the abode of love and peace. All the Karmas 
are meant to reach that state. 


Mandana Misra understood that his own siddhantha was 
not correct and that what Acharya said was right and therefore he 
was the winner. He accepted jnana marga whole-heartedly. Still, 
since Sarasawani had been kept as the judge, it would only be 
proper that she delivered the judgement. Therefore he kept quiet. 


She also had made the two wear the garland and was just 
waiting for its decision. Mandana Misra’s garland lost its freshness 
and was drying up. 


How would a wife feel if her husband was to become a 
Sanyasi? 


Since the wife is a part of the husband she said Acharya 
would be deemed to have won only if she was also defeated. This is 
what we see at the human level. The truth is that it was to be shown 
that Acharya was sarvajna by having debate with Sarasvathi and 
winning the debate. Like the saying ‘Vasishta should call me 
Brahmarishi’ Sarasawami avatharam had taken place only to 
pronounce through Sarasvathi’s words that Acharya was Sarvajna. 


Acharya debated with Sarasawari who was herself a great 
scholar and won the debate. 


i There is also a story that it was only at the time of 
Acharya's Sarvajna Pitarohanam that Sarasvathi came in Her real 


form and announced that Acharyahad defeated Her in the debate. 


How can a wife say that the husband was defeated? 


Here, the manner in which Sarasawani who was the 
avathar of the 


ae Devathà for the intellect managed the situation is 
e eae instead of saying directly she indicated indirectly. She 
pamaskaram to both of them and said ‘Both of you come for 
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If a gruhastha is to be invited for food he has to be told 
‘Come for having food’ or if it is to be said in the manner of 
gasthras he should be told ‘Come for Vaisvadevam'. The term 
bikshài is used only in respect of the Sanyasi. When she said that 
both of them should come for bikshāi and did namaskaram, 
Sarasawaàni made it clear in a subtle manner that Mandana Misra 
had been defeated and that in accordance with the condition 
already accepted he had to take sanyásam from Acharya. 


Any wife will feel sad if her husband is to take sanyas and 
leave the home. But for Sarasawarni it was more than others. 
Mandana Misrar was a match to her own intelligence, was 
exchanging views with her and in all the yagas which he was often 
performing she was the Yajna Pathni. If such a person was going 
away from her how much would be her feeling? Even then she 
thought truth is higher and therefore she sacrificed her self- 
interest and gave her decision. If it is said “It was only the garland 
which became dry and indicated the decision’ she had installed her 
own mind in that garland. Otherwise, can any garland of flowers 
remain fresh for twenty one days? 


She entered into debate with Acharya only for making the 
world know Acharya’s greatness. Although many Devas had taken 
avathar at the time it is only in respect of her she was known to the 
world to be the avathar of Sarasvathi. World was praising her as 
‘Ubhaya Bharathi’. Therefore if such a person declared that it was 
victory for Acharya will it not command greater regard. 

A wife will simply drive away some one who comes to give 
sanyasam to her husband. But she did namaskaram and invited him 
for bikshai. 


Among the noble ladies of our country 
important place. 


Sarasawani has an 


Mandana Misrar received sanyásam from Acharya and 
swarar . 


became his sishya. From then on he got the name 'Suré. 
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Sarasawani took the form of Sarasvathi and started leaving 
for Brahmaloka thinking ‘What work have I here without my 
husband’? 


At that time, Acharya said ‘You should not leave the world 
like this. Your presence should be available to the world all the 
time to grant intelligence and intellect’. Thus saying he made her 
bound by the spell of Vanadurga manthra. 


She was herself subject to the force of love and fairness. But 
she played this drama in order to show the greatness of manthra. 


Sarasvathi told Acharya ‘All right. But do not install me in 
this place itself. You go on tour all over the country. I will follow 
you wherever you go. You should not look back. If you look back 
at any place, I will stay at that place permanently. You have a 
temple constructed for me at that place and install me there as 
Sarada Pitam for the benefit of the world’. 


Acharya started along with Suréswaracharya. Sarasvathi 
followed them. Acharya knew from the sound of her anklets that 


she was following and therefore he kept on walking without 
looking back. 


The greatness of Srungéri 


They travelled a long way southwards and reached Srungéri 
on the banks of Thungabhadra. There Acharya saw a snake giving 
protection from the sun to a frog that was in an advanced state of 
pregnancy by keeping its hood above the frog. Acharya thought 
"The moment a snake sees a frog it will swallow it but here the 
snake is protecting the frog with love. Will it not be good if a 
temple for Saradambais built in this place where there is no sign of 
mutual enmity’ and was walking along the banks of the river. 


All of a sudden the sound of th 


e anklet stopped. Acharya 
- looked back. 
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What happened was that Sarasvathi's feet got stuck in the 
river sand and therefore the sound of the anklet stopped. But 
because Acharya turned back she stopped there only. 


Acharya thought ‘Whatever happens is for good. Her 
condition is helpful to do what we thought’. He installed 
Saradambdas Pitam in that place only. 


Since he liked that place very much he established a mutt 
there and lived there for a long time worshipping her. Acharya 
completed writing books in the first sixteen years. It was only in 
the next sixteen years he toured all over Bharath three times and 
completed many works. According to Sankara Vijayam he had 
stayed for the maximum period in Srungeri. 


The speciality about $rungeri Mutt is : The other mutts 
were established according to Acharya’s thinking. There are four 
ancient kshéthras in the four corners of Bharath called ‘Chardham’ 
ze Badrinath in the North, Dwarakanatham (or Somanatham) in the 
West, Jagannatham (Pari) in the East and Ramanatham 
(Rameswaram) in the South. Out of these, he established three 
main mutts in Badri, Dwaraka and Pari. But in the South there is no 
mutt in Raméswaram. That is, out of the five main mutts and 
several other small mutts known to have been established by 
Acharya, he has not established a main Mutt at Raméswaram. 
Perhaps he might have established a small mutt. In later days, 
during Muslim invasion it is possible that many of the small mutts 
were destroyed. Although even the main mutts were affected, they 
did not disappear altogether but were shifted to other places and 
were being conducted from there. Or, even if the Mutt had been 

later they were reopened. Our Kanchi Mutt 


closed for some time, 
was first shifted to Udayarpalayam and then to Kumbakonam 
-English and the French. 


during the wars between the Nawabs 
Another main mutt ‘Joshi Mutt’ (in Badri) was closed at one time 
and later got new life according to those in that mutt itself. 
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Therefore if there had been a main mutt at Raméswaram, it would 
not have disappeared in the recent centuries. That is why the mutt 
established at Srungeri on the banks of Thungabhadra by Acharya 
is considered the main mutt. But itis not like the other mutts which 
he had planned for and established. 


Without allowing him to plan, Vidhya Dévathda herself made 
him establish a mutt in Srungéri. The particular kshéthra which 
was nominated for that mutt had been given the name ‘Rama 
Kshethram' . In practice itis Rameswaram. 


Later, since Kanchipuram is like the naval for the whole 
world, he established a mutt there. These are important mutts. He 
established several other mutts also. It is only in Srungeri, 
Saradambahad a mutt established according to her thinking. 


The individuality and greatness of Suréswara 


Mandana Misra who was the chief of the Mimamsakas 


having become Acharya’s sishya gave great strength for the 
rejuvenation of Vedantha religion. 


Yet just as to show how human nature gives trouble to even 
great men, according to Sankara Vijayam, Acharya’s other sishyas 
started looking at Suréswaracharya with some doubt. When 
Sureswaracharya started writing the notes for Acharya’s Sariraka 
Bashyam they seem to have told Acharya ‘After all he was a very 
staunch Mimamsaka. Because he got defeated in the debate he 
became Achàryà's Sishya since he had no alternative. It is 
doubtful whether he will have whole-hearted involvement in 
Adhvaitha Vedantha. He has not taken sanyasam like us from 
Brahmacharyasramam but he was in family life for a long time. 
Therefore would the truth of jnana have entered into him? 
Therefore, instead of writing honestly, he may twist and write so 
as to give room for his own old siddhantha’. Acharya thought 


something but kept quiet. Suréswaracharya came to know of this 
. and decided not to write. 





One day he went to Acharya and told him ‘Ihave to give you 
Guru dakshina. You will not touch money. I have also given up 
property and everything. I was thinking what to offer you. After 
much thought I have brought something. It is here’. So saying he 
kept a palm leaves bundle at Acharya’s feet and performed 
namaskaram. 


That palm leaf bundle was a book called 'Naishkarmya 
Siddhi'. It was a book in which one who was a great advocate of 
karmanushtana wrote ‘the greatest siddhi (Maha siddhi) is to give 
up all activity and remain in the actionless state. That is moksham. 
That is the conclusion of Vedha Vedanthas’. What Acharya had 
thought had entered Suréswara’s mind and made him write like 
this so that other sishyas would know his honesty. 


But since there was obstruction even at the start he did not 
write ‘Sariraka Varthikam’ even later. According to Acharya 'sand 
the other sishyás' desire, he wrote Varthikam for two of the 
Upanishad Bashyas. One is Thithiriyam which belongs to Krishna 
Yajur Vedham which is largely in practice in the South. The other 
one is Brahadaranyakam which belongs to Sukla Yajur Vedha 
largely practiced in the North. He has written notes for Acharya’s 
Dakshinámürthi Sthothram called ‘Manasollasam’ . 


The three mutts of Kanchi, Srungeri and Dwaraka refer to 
Sureswaracharyain their ‘Acharya parampara’ . If we study deeply 
the history of our mutt, it will be seen that although 
Sureswaracharya had the status of Pitadhipathi along with him 
there was a young brahmachari by name Sarvajnathmar who was 
doing all works related to sasthra. That is, Sarvajnathmar was 
under the supervision of Sureswara. After Suréswaracharya 
attained siddhi Sarvajnathmar became Pitadhipathi. If we consider 
this, it appears that Acharya himself had appointed Suréswara as 
the chief of all the three mutts and another young person below 
him to look after important Vaidhika activities. Secular 
responsibility was entirely with Sureswarà; he was to give 
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jnanopadesa also. Another person was to look after activities 
which are to be conducted according to sasthras. The reason for 
thisis: 

Suréswarad commanded special respect because of his age 
and scholarship and also because of his having got a name as a 
Purva Mimamsaka who gave up all wealth and influence and 
became Sanyasi. On the other side, some people may be thinking 
that after all he was in gruhasthasramam from which only he had 
become Sanyasi. Acharya must have thought that nothing should 
be done which would create doubt and harm the respect for our 
mutts. He must have thought that consistent with 
Suréswaracharya’s great fame he should be given a proper status. 
Therefore he made him the chief of three mutts and under his 
supervision he arranged that another person who took to sanyás 


from brahmacharyam should be Pitadhipathi and conduct all 
activities related to sasthras. 


If a Sanyasi gets responsibilities as a Matadhipathi and 
Guru both secular activities and sasthra activities have to be 
performed. If one who performs the activities related to sasthra 


has never had gruhasthasrama experience he would command 
special respect. 


Itis only the gruhastha who has more karmá and rituals to 
be performed with the agni than a Sanyasi. Suréswaracharya did 
all that in a big way before he became a Sanyasi. In Kanchipuram 
there is a street named after him as "Mandana Misra Agraharam'. 
Probably his name before he took sanyasam has been kept because 
of the thinking that instead of naming the street where gruhasthas 


lived after a Sanyasiit would be better to name it after his previous 
name. 


- It is said that along with Acharya two hundred Brahmin 


families came from Mahishmathj and settled down in 
Kanchipuram. 


> 


EN ue 


Padmapadha’s Panchapadhikai 

Padmapadhá's story has been already related. He wrote 
commentary for Sariraka Bashyam. He read out to Acharya a part 
of it. Then he became keen to go on pilgrimage and started for 
Raméswaram. Along with him he took also the palm leaf bundle 
thinking he would make a revision. 


On the way, in Jambukeswaram, his maternal uncle lived. He 
kept the book in his house and went to Raméswaram thinking that 
he would take it on his return. 


When Padmapadhar was not there, his uncle read through 
the palm leaves. He was greatly attached to karma Margam. He 
thought ‘it looks that this book will destroy our siddhantham'. He 
thought that he would destroy the book and if he wrote again, he 
would see (From Sankara Vijaya books we find that 
Padmapádhar's uncle poisoned him in order to destroy his 
memory so that he would not write the book again). 


He had two houses. One was in a damaged condition. He 
removed all the things in that house to the other house. He kept the 
book in the damaged house and set fire to the house itself. 


Padmapadhar returned from Raméswaram. His uncle 
pretended that some tragedy had happened. Padmapadha thought 
‘This is a punishment which Acharya has given me for my having 
doubted Sureswaracharya. I will not write it again’. He returned to 
Acharyaand narrated to him what had happened. 

Acharya told him, ‘earlier you had read out to me the four 
parts of the first chapter and the first part of the second chapter. I 
shall repeat them. Write it down and spread the same. Let at least 


that become available to the world.’ 


Acharya repeated without a stop what he had heard only 


once long before. 
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Since the commentary is for the first five parts of Süthra 
Bashyam, it is called Panchapadhika. But what has become 
available to the world is Padmapadha’s commentary for only four 
suthras of the first part of the first chapter (of Brahma Süthràm). 


It is definitely known that Acharya appointed Padmapadha 
as the first Pitadhipathi of one of his important mutts. But there 
are three different beliefs regarding the mutt for which he was 
appointed. Many people say it was Dwaraka Mutt. There are also 
those who say it was Puri Jagannath Mutt. Both in Markarideya 
Samhitha and Ananda Giriyam he has been mentioned as the first 
Acharya of Srungeri Mutt. 


Hasthamalakar, the mouna Jnani 
One other of the important sishyas was Hasthamalakar. 


When we think of Acharya it is good to think of his sishyas 
also and do namaskaram in the manner of paying obeisance to the 
devotee of the devotee. 


Looking at it from another angle, can we separate them as 
Acharya and sishyà? Are they not he himself? iswara Himself has 
said that He will take avathar along with four sishyas like the four 
hands of Maha Vishnu. One feels it may be an insult to talk of them 
separately. But since there was the play of dwaitha in order to 
show the beauty of the Guru-Sishya relationship, we can know 


about each of them. We do need dual thoughts for doing 
meditation. 


During his tour ofthe country Acharya went to a place called 
Sribali on the Western Coast. There a Brahmin brought to him his 
son. The boy had grown up well but he did not know anything. He 


could not hear and could not talk. He prayed to 


inia ‘this boy is like Brahmam. You only have to make him all 
right.’ 


could not see, 





The Brahmin referred to the son as Brahmam in ‘jadam’ with 
the practice in the world of calling one who is actionless as 
Brahmam. 


But Acharya who saw the boy realized that the boy who was 
a ‘brahmam’ was really a jnani. 


The great fun is that we cannot find the difference between a 
great jnani and a great anjnani. There are two types of anjnani. 
One is where the brain does not work. He is a fool, a mad person. 
Even in that there are two types. One is quet like a sadhuin a state 
of bramam. The other shouts and jumps. Both are anjnanis for 
whom the brain does not work. The other one is anjnanifor whom 
the brain is working normally enabling him to do all work but who 
is a nàsthika. A jnàni will be like these all three anjnanis. In 
Thiruvannamalai there was one Seshadri Swamigal. He used to 
throw stone at everyone who came to him with bhakthi. That itself 
would be his blessing. The nasthika thinks ‘what is good is not 
good; what is bad is not bad; there is no sasthra, no sampradhaya . 
A jnaniwould also be like him. 


The difference is the fool and the mad would be without any 
feeling like an inert thing or without any reason it will be agitated 
with some feelings. But a jnani would be peaceful internally and be 
in a state of bliss. If even by mistake we cause a little harm to a 

‘nasthika’ he will return us with hundred such harms. Even if 
nothing is done to him, he will cause harm to sadhus. But the jnàni 
would be laughing and blessing others from his heart even if he was 
burnt with hot iron. There is bliss even in harm! He is one who 
knows everything but he is like the fooland the ‘nasthika’. 


The Brahmin had brought such a boy to Acharya. Acharya 


saw him and thought ‘This is a thing which has come for us to take 
s’. He tried to talk to him asking him his name, his 


M ed his mouth for years 


place etc. The boy who had not open 
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together promptly answered ‘When everything is one what is 
meant by who? When everything is like a dream, what is the fun of 
giving a name to a place? When we wake up from the dream, what 
isthe place which should be mentioned? ' 


In the form of a sloka, he said ‘I am not a human, not a 
Deva, not a Yaksha, not one of the four jathis, not one of the four 
Asramas; I am ‘Nijabotha rüpam'. That means ‘athma jnànà 
swarüpam '. Itis called Hasthamalaka Sthothram. 


The father was very happy because his son was speaking 
and took him home. But when he went there the son became as of 
old. 


He brought him again to Acharya. With him he talked the 
language of jnana. 


The father thought that it was enough if the son was all 
right and told Acharya ‘This is not our son. This is your son’, left 
the boy there and went away. 


Acharya took him along with the other sishyás and gave 
him the name ' Hasthamalakar' . 


Hasthamalakam means ‘the fruit of ‘amla’ which is on 
one's vcpalm. What does this mean? If any thing like a mango or a 
brinjal is kept on the palm and we look at it a major part of it would 
be touching the palm and we will not be able to see that part. We 
will not be able to see a quarter or half of the fruit. It is only amla 
for which a very small part will touch the palm. Therefore its full 


form can be seen. Even when it is lying on the ground, it is like 
that. Itis because it is perfectly round. 


Even the lemon and other fruits although they are round in 
shape, because of their weight they will press on the palm and a 


part of it cannot be seen. It is only amla which can be seen fully. 
That is why whatever can 


CUR TEE be seen very clearly is called 
ES ~Hasthamalakam’. Since he ha 


“#8 d understood the real form of athma 


(athma swarüpam) perfectly and answered promptly Acharya’s 
questions he got the name Hasthamalakar. Acharya himself wrote 
commentary for his slokas. It is called ‘Hasthamalakiyam’ . 


In the Puri Jagannath Mutt, it is believed that Acharya had 
kept Hasthamalakar as its first Swami. There is the other belief 
that it was Dwaraka. 


Thotakar : Personification of devotion to Guru 


Hasthamalakar was engrossed in the adhvaitha experience. 
The fourth of the chief disciples, Thotakar was entirely different. 

Acharya had said ‘Bhavadhvaitham sadha kuryath; 
kriyadhvaitham na karhisith’ - We should train ourselves to have 
the attitude of adhvaitha towards everything. But we should not 
avoid taking note of the difference in functions. But if one goes on 
practicing the adhvaitha attitude, in course of time even the 
difference in functions may not be known. For example he may 
wipe his legs with silk cloth and throw it away and wear a torn 
cloth. Once the thought that it is adhvaitha only in mind and notin 
regard to wordly affairs goes then it can be adhvaitha for 
everything including functions in all the three worlds 
‘Adhvaitham thrishulokeshu' . But there is an exception for all this. 
Even when we are having the adhvaitha attitude towards 
everything we should not practice adhvaitha to the Guru æ not 
only in action but even in attitude. 


' Adhvaitham thrishulokeshu nadhvaitham Guruna sahah' 
(This comes at the end of Acharya's Thath - Ti 'hvopadesam) 


One may even think that he and Iswarà are same. In Ha in 
the final stage it has to be so. Once jnana is attained it is adhvaitha 
with Iswara also. But so long as the feeling of what we think 20d 
what we do is there, we should never think ‘I and Guru are same . 
It may be said that seeing difference is dwaitham and hat 
dwaitham is false. So far as guru is concerned we have to practice 
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this falsehood. That is how Ambdl has ordered. With guru we 
should keep aside all his Adhvaitha teachings and see him as being 
different. Ambal has ordered that we should tell the guru ‘you are 
different and I am different; you are the great ocean but I am the 
smallest of atoms. You are the ruler I am the slave’ and serve the 
guru and surrender to him. If in this one place dwaitham is 
practiced with love and service by which the guru's blessings will 
come surging, we can look at the entire universe with firm 
adhvaitha attitude. 


The fourth Sishya Thotakar was like that. This name was 
not given to him by his parents. It came to him for certain reasons. 
His original name was Ananda Giri. 


Thotakar would always be serving Acharya with great care. 
He was a very soft person (sadhu). Anyone who looked at him 
would even think that he was a fool. Acharya used to teach the 
Sishyas. It is said that six thousand disciples always used to 
surround him. All of them were intelligent. They would listen to 
the teaching with interest, raise doubts in between and get them 
clarified and used to praise Acharya’s teachings. But Thotakar 


used to be quiet. The others thought that he was an dull-head who 
did not understand anything. 


One day he was late for the lessons. Acharya was waiting 
for him. The other Sishyas thought ‘Why should we wait for him? 


It is the same whether he comes or not’ and were talking thus 
between themselves. 


Acharya got scent of it. He thought with compassion that 
the children who had surrendered to him should not have a feeling 
of pride or superiority or feel that another Sishya was dull. More 
than that his compassion was for Thotaka who 


m the other sishyas 
thought was dull-headed. 


Just then Thotakar landed there dancing. He was singing a 
- wonderful sthothra on Acharya. That was a sthothra which he 





himself had made just then in a state in which he was not even 
conscious of himself. That sthuthi was set to the metre called 
Thotakam which will make others follow with beats. The sthothra 
was such that it was full of words and ideas of which even scholars 
would wonder. Those who thought that he was dull-headed were 
all wonder-struck. There are eight slokas. He was singing them 
with beats and dance. That is called ‘ Thotakashtakam' . Therefore 
one who made it came to be called Thotakacharya. 


I will explain one of the slokas from the sthothra. There is 
nothing that I can say which is greater than what that great man has 
said. I should give bhakthi to everyone so that all can experience it 
together like sharing sweet meats. It is sthuthi with bhakthi which 
will give real recreation. Thotakashtakamis one such. 


Jagathimavithum kalithakruthayo 

Vicharanthi Mahamahasah chalathah 

Athimamsurivathra vibhasi puro 

Bhava Sankara Dhesika me Saranam 

‘Mahamahas’ means big Jyothi. There is a great Jyothi 

Which blesses everyone. To prevent the people from going the 
wrong way such Jyothis take human form and move about as great 
‘Mahan’. By using the word 'chalathah' it is meant that in order to 
protect the people the great ones indulge in deceitful acts! This 
looks like being perverse. But this is said by way of taking liberty. 
As a matter of fact they are not ordinary human beings like us. 
They are all Jyothis bestowing grace. When they come in human 
form, is it not something like deceit? Do they bave any connection 
with the world? Have they anything to gain by their pilgrimages? 
Yet if they are doing it, is it not fraud? (Periyava laughs) 


Thus the great ones are on the move like the several stars 
and planets. When there are stars and planets there is the sun 
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which has the brightness of all of them put together. Once that sun 
rises the brightness of all the stars and planets disappears. ‘Thus 
among the Jyothis bestowing grace, among the Jyothis bestowing 
knowledge, you are shining before me like the sun’ - this is what he 
says looking at Acharya. 


‘Ahimamsuh iva athra vibhasi puro’ 
‘Himamsu’ means the moon which has cool rays. 
"Ahimamsu' means the opposite, that is the sun. 


The planets, the stars, sun are all moving. Even those which 
are said to be ‘stationery’ and the galaxies are on the move. In the 
same way, these great people who are ‘Mahas’ ( Jyothis) keep on 
moving even when giving to the world the brightness of jnànà. This 
is what Thotakacharya says. 


Another thing occurs to me. Once the star ' Agasthiya' rises 
all the muddy water bodies will become clear. Thus when the 
Achàrya Süryà came up, all the muddied heads became clear. 


In the last sloka, he says : ‘I was like a fool. Am I singing? 
What do I know? You are sarvajna who knows all the sixty four 
arts. 'Vidhithana maya Visdaika kala’ 


" Visdaika kala’ - ' Visada’ means 'absolutely clear'. However 
great a vidwan may be he cannot claim that he has understood a 


truth or a philosophy clearly unless he can understand it by his 
intellect only. 





‘which isindicated by the word 'chalatha' ? 


Thotakar ended by saying ‘I do not know anything. I am 
unfit to please you with my brain. I have no capacity to offer you 
and the other sishyas money. I do not have a single pie’. : Nacha 
Kinchana kanchanam asthi guro'. Still the grace that flows 
automatically from you is what protects me. You have to give it to 
me all the time : Dhruthaméva vidéhi krupam sahajam'. 

He ended each slokà with the line ‘Bhava Sankara Dhesika 
mé Sarariam ’, fell at the feet of Acharya and did surrender. 


Once we surrender to an acharya that is enough. It will then 
be his responsibility to take us where we have to be taken. 


Long ago that person ‘Thdtakar’ performed surrender while 
dancing and with tears pouring from his eyes. That touches us even 
today and ennobles us. 


Even on that day (when Thotakacharya surrendered) all the 
6000 people would have shed tears. That would have been not 
merely tears of joy but also of compassion. They thought ‘we said 
that he was dull headed' and offered obeisance to him and 
Acharya. Some people who felt that in the presence of guru they 
should not fall at the feet of a sishya fell at the feet of Acharya and 
shed tears - itis performing archana with tears. 

The whole world thus came to know of the greatness of 
Thotakacharya. There is a book supposed to have been written by 
Thotakachàryácalled ‘Sruthi Sara Samudharanam". It is also in the 
Thotaka metre. 

Acharya appointed him as the first Pitadhipathi of the Jyothir 
Mutt which he established in Badrinath. 

Two More Gems of Sishyàs : Sarvajnathmar and 
Pruthvithavar 


Although we generally talk of four chief sishyas there are 
some other great persons who were Acharya 's sishyas and who 
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can be called ‘Sishya Rathna’. I shall now tell you about two of 
them. Both of them - like Suréswaracharya - in the beginning 
debated with Acharya, got defeated and then became Acharya’s 
Sishyas. One was more aged than Acharya. His name was 
Pruthvithavar. The name has been mentioned also as 
Pruthvitharar. The other one was much younger than Acharya, a 
child. His name was Sarvajnathmar. 


When Achàryà ascended the Sarvajna Pitam in Kanchipuram 
during his last days, many people went there to debate with him. 
There were some who went from the region near Thamirabharani 
river. Among them were a father and his child aged seven years. 
The child was at that time known as ‘Mahadevan’. When the 
father, as a staunch Mimamsaka, condemned Jainism and 
buddhism in debates the child also participated in the debates ina 
big way. Even now when all people including the father could not 
continue their debate with Acharya, this child did not give up but 


debated for four days. In the end it lost. Acharya ascended the 
Sarvajna Pitam. 


Earlier when Govinda Bhagavadpadha saw the child Acharya 
love for him came surging in him. Similarly in his last days Acharya 
had love surging in him for the child. 


The child also did not regret that it got defeated but was 
happy in the thought that it had learnt the truth. Because Acharya 
made known the truth it developed bhakthi mingled with love 
towards Acharya and at that young age requested Acharya to give 
sanyasam. Acharyaalso blessed the child and gave sanyasam. 


Later the child got the name Sarvajnathmar. Acharya was 
Sarvajnar. The child sishya was ‘Athmartha’ sishya to him. That is 
what the name Sarvajnathmar means. 


Before Acharya ended his life’s journey and attained siddhi 
he appointed the child Sarvajnathmar as the Swami for Kanchi 
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Mutt under the supervision of Suréswaradcharya. Therefore he 
considers Suréswardas his Guru. Since mentioning the name of the 
Guru is not considered respectful, he refers to him as 
*Deveswarar' , it appears. 


Sarvajnathmar wrote ‘Samkshépa Sarirakam’ based on 
Acharya’s Sariraka Bashyam. Samkshépam means brief. Although 
itis said to be brief it has more than one thousand slokas. There are 
very few people who wrote Adhvaitha books in the form of slokas. 
Two important people who wrote like that after Acharya’s time are 
Sarvajnathmar and Vidhyaranya Swami. 


He has also written another Adhvaitha book called Pancha 
Prakriya. Acharya believed that every siddhantha has some 
principles which are acceptable. Following this Sarvajnathmar 
wrote a small book on Mimamsa (the name of the book is Pramana 
Lakshnam). 


Sarvajnathmar is one of those who is given special status in 
Vyasa püjà. During Vyasa puja, worship is done for thirty 
acharyas. They are divided into six ‘panchaka’, each panchaka 
covering five acharyas. In that, in Dravidacharya Panchakam, his 
name has been included as Samkshépa Sarirakacharyar. It is also 
usual to refer to him with respect as Sarvajnathma Muni. 


Pruthvithavacharya was older than Acharya in age. Even 
before Acharya’s time several people wrote Süthra Bashyam but 
since all of them were not according to Vyasa’s Vedantha views, 
Acharya wrote correct Bashyam. One of the Bashyams which was 
not according to Vyasa’s views was what was written by 
Pruthvitharar. In the book called Thathva Chandrika it is said that 
Acharya demolished the Bashyam written by ninety nine people 
before him including Pruthvitharar and Abhinava Gupthar. 
Abhinava Gupthar was renowned in Thanthra sasthra and 
Alankara Sasthra. Since Pruthvitharar' s name is mentioned before 
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Abhinava Gupthar and others the high place accorded to 
Pruthvitharacharyais clear. 


It is seen that he had surrendered to Acharya and became 
his disciple after his Bashyam got defeated. 


About hundred years back a European by name Aufrecht 
prepared a catalogue for our palm leaves collections. One of the 
catalogues is in Germany in the Leipsig University library. The 
other one is in the famous Botlian library in Oxford University. In 
the Leipsig catalogue when talking about the palm leaves ‘Guru 
padadhi namaskaram’ Pruthvitharacharya’s name has been 
mentioned along with the other sishyas of Acharya, namely, 
Thotakar, Anubhüthi Swarüpacharya and others. 


From the Oxford catalogue we come to know of the 
important work he had done. It is not known whether 
Pruthvitharar had written any book. After Acharya had rejected 
his Sariraka Bashyam probably he did not write anything. But due 
to him, one of Acharya’s important functions had been carried 
out. We come to know of it from this catalogue which gives details 
about the palm leaf ‘Dwadasa Maha Vakya Vivaranam' . That book 
was written by Vaikunta Püri. What he has said in that book is : 


Acharya thought that because the Sanyasis of our 
Vedantha sampradhaya were spread all over the country, he 
wanted to divide them into suitable groups in order to have proper 
administration. This is what is called 'Dhasanami' Sanyasis. In the 
North, they are called “Dhasnami’. A Sanyasi belonging to each of 
these ten groups will add to his name the name of the sect out of 
the ten to which he belongs. The ten are : ‘Thirtha’ ‘Asrama’ 
‘Vana’ ‘Aranya’ ‘Giri’ ‘Parvatha’ ‘Sagara’ ‘Sarasvathi’ ‘Bharathi’ 


“Puri . The Sanyasis of all these ten sects were the sishyas of 
Pruthvithara: 
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Pruthvitharacharyah dasyapi sishya dasa - This is what 
Vaikuntapuri says. 


If it is said that all the Dasanami Sanyasis who were 
brought into a certain order were the sishyas of Pruthvithavar 
what does it mean? It only means that he had carried out what 
Acharya had in mind, namely, to bring the Sanyasis under 
different groups. It was Pruthvithavacharya who organized the ten 
sects all over the country. Although siddhantha and practices were 
all same, there are differences in the external symbols including 
such small aspects as how to tie the cloth on the ‘dandam’. In this 
there are also those who wear white cloth. If there is a huge crowd 
of Sanyasis, it would become unmanageable. Therefore they were 
all brought under certain order and protected. 


What he had done was a big job. If he had achieved 
something which continues even today it means that he had great 
organizational ability. If others had rendered service to Adhvaitha 
by their ability to write, he had rendered great service in the 
organizational side. Therefore he deserves our namaskaram. 


There are two or three beliefs about which sishya was kept 
in which Mutt by Acharya. According to one of these, 
Pruthvithavar had been Pitadhipathi at Srungeri. In the university 
catalogue in Germany it has been mentioned ‘ Srungéri 
Pruthvithracharya'. 


Ihave also seen his name being mentioned as ‘Pruthvithara 
Bharathi’. Among the Dhasanamis, Bharathiis the name attached 
to the Swamis of Srungeri. Those who belong to the Thirtha 
sampradhaya also become Swamis in that mutt. They say that 
followers of all the Dhasanami sects can head that mutt. We have 
seen that all the Dhasanamis have been mentioned as 
Pruthvithara's sishyas. 
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Great Dhigvijayam Which Achieved Wonders : 
Spiritual Unity and National Unity 

Acharya did Dhigvijayam of the whole country along with six 
thousand Sishyas. That was real Dhigvijayam. It was a Dhigvijayam 
during which ‘the king of jnana' defeated the other religions in all 
the 56 kingdoms and established Vedha dharma, particularly 
Adhvaitha. Acharya became a victor over everybody in every 
corner of the country without harming anybody but only through 
debate. Because he was a ‘Jayasali’, we repeat the manthrà ‘Jaya 
Jaya Sankara’. 


He attracted many people by his mere presence without any 
debate and turned them to his path. 


The goal is to unite the Jivathma with Paramathma. That is 
not a job which can be done immediately. It will take a long long 
time for all samskaras and the impressions of previous births to 
disappear. Although it could not be done immediately Acharya 
wanted to make a start in that direction immediately and therefore 
he turned crores of people to his path. 


The goal is jiva and Brahmam getting united. Even when that 
was done what happened was that all the people became 
automatically united. If there were 72 religions and ways of 
worship it means that people were divided into 72 sects. When 
Acharya turned them to the single Sanathana Dharma path all the 
divisions vanished and the people became united. Nowadays we 
hear repeatedly about integration. It was Acharya who really 
achieved it. An individual, a Sanyasi did it without any help from 
the State. This is why even the modern scholars of history and 
other scholars praise him with wonder. Even Nehru who was 
greatly attached to Buddha said that merely by intellectual ability a 
puny Brahmin Sanyasi achieved big things and that he was a 
national integrator. Nehru says in his Glimpses of World History : 
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‘J have spoken about kings and royal dynasties. But more than all 
these kings and emperors this young man from the South did more 
for national life. What is surprising in this is that without giving 
room to emotions, intellectually he attracted even the ordinary 
people and not just Brahmins or scholars’. 


What Nehru says is not entirely correct. What he says gives 
the impression that the surprise about Acharya’s achievement is 
that he did it following only the intellectual way without the way of 
love followed by Buddha. It is true that when it is a question of 
philosophy, he did not give room for emotions and spoke about 
Sruthi, Yukthi and spiritual experience. But he did not give such 
Adhvaitha to the ordinary people. By constructing temples, by 
showing the way for worship, he made everything full of bhakthi 
that is love. In this he gave plenty of space for emotion. This will be 
clear if one looks into his bhakthi sthothras. 


Moreover it was because he was a personification of love, all 
people fell at his feet. He is referred to as ‘Karunalayam’. If he is 
thought to be a ‘dry Vedanthi' that would be wrong. He was 
soaked and immersed in love. This will be seen from the books 
which narrate his story and what his direct Sishyas have said. In 
another book (Discovery of India) Nehru says in a manner that he 
has understood this. Instead of treating him only as a philosopher 
who engaged himself in intellectual debates, he says he was ‘a 
philosopher, a mystic and a poet all rolled into one. Along with all 
this instead of remaining aloof in a corner he acted in the practical 
way to bring about reform and he was a great expertin this. : 


What Nehru refers to as organizing ability is the 
establishment of Mutts for the permanent protection of the 
religion. Before Acharya it was not so in Hindu religion. Religion 
had its growth only by the power of penance (thapo Sakthi) of 


individuals. I am referring to Nehru because he is not a 


conservative orthodox person like us and it cannot be said of him 
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that he thought Acharya was everything and he had made 
everything final. 


National integration cannot be achieved by quarrels, 
politics, economics or social reforms. It is possible only through 
bhakthi by which all will feel they are children of one God. Beyond 
that it is the jnana that all are God only. Acharya brought about the 
integration through this. Because he was himself the form of that 
jnana and bhakthi he could achive it with such strength. 


If we say bhakthi and jnana will it be enough for the people? 
"People have to engage in activities and conduct their life. In this 
Acharya ensured that Varnasrama was followed. 


When we think of what he had achieved and how these days 
without doing anything, merely his name is being used and 


celebrations are arranged and he is praised, the difference is so 
vast. 


Now we do not have 6000 Sishyas with us. There are only 
those who are attached to the Mutt. But we have to go out only 
after making sure in which place bikshai will be offered. ‘Some 
power is conducting the whole thing; the same power which has 
kept us here to preach dharma will take care of our work wherever 
we go and therefore we need not go in anticipation of who is going 
to meet our needs’ æ this kind of jnanà comes occasionally. But did 


Acharya tour the country with such thoughts in mind? He had 
toured three times. 


Those who speak during celebrations and journalists may 
say Kruthayugam has been brought back ' etc. The fact is day- 
after-day dharmais being given up. Even the acharas which were 
being followed about 30 or 50 years back cannot be seen now. We 
are thinking that somehow life should go on and accept anything : 
"There is no Sika, all right. Ladies are not wearing the sari in the 
orthodox style, all right; people come wearing suits, all right - we 
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have not started wearing suit till now’ - thus we are trying to get 
good name from everybody for being ‘broad minded, catholic’ etc. 
Was Acharya like this? He not only followed the sasthras without 
any omission but made all the people who were doing things 
contrary to sasthras take to the sasthra ways. Without going to a 
place in expectation of ‘biksha’ or ‘puja’, he went wherever those 
who were acting against sasthras were strong, wherever there were 
people who considered him as enemy and were even prepared to 
eliminate him.. He went by walk, converted the enemies as friends, 
devotees and sishyas and established our religion all over the 
country fully according to sasthra. Through that he made the 
entire community of the people in the land as one family and 
brought abou national integration. 


Debates and preaching about jnaná are all for those called 
intellectuals. But Acharya thought that if the community of 
scholars were made to accept his siddhanthd all the others will 
accept it and so he brought to his way the scholars in every region 
and therefore people took him as guru. But his public service did 
not end with this kind of indirect activity. He made people give up 
cruel ways of worship like offering human sacrifice or stamping 
symbols on their bodies and made them worship with love. 


Converting ‘Ugra’ (Severe) Deities into Peaceful ones 


He not only made the people give up their cruel ways and 
become peaceful but made even the Deities give up their 'ugra' 
aspect and become gentle. What happened in those days was : 
Some of the divine powers present in some temples thought 
‘people have given up the ways of dharma which are being 
followed through ages and blindly they are going the wrong way’ 
and therefore became angry. Is it not necessary to punish 
offences? Therefore in some prominent kshethras even a motherly 
Deity like Ambal who is the very form of love became ‘ugra’. At 
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such a time those who were following cruel ways of worship took 
control of those temples. 


To all those places this puny Brahmin went. Is it possible that 
these Deities had taken the ‘ugra’ form just because they wanted to 
show to the world the greatness of Acharya? But he thought that it 
was not necessary that his greatness should be known but the 
world should know the greatness of Manthra sasthra and therefore 
in all those places he installed yanthras, extinguished the 'ugra' 

aspects and made the murthis gentle. He has done it in several 
places. 


In Kanchipuram when Kamakshi Herself was in the ‘ugra’ 
form he installed before Her a Srichakram and made Her a Sowmya 
murthi. As her aids, eight Kalis will go in eight directions and 
accept sacrifices. He brought under control all those eight within 
the Srichakram. That is why even today when the Utsava murthi of 
Kamakshi who is considered Parabrahma Sakthi starts on 
procession, She is made to stop for a minute before Acharya’s 
sannidhi and move only after getting permission from him. 


In Jambukéswaram (Thiruvanaikka) Acharya brought the 
‘ugra’ aspects of Akilandéswariinto the Thatankam (ornanment of 
the ear) which was in the form of Chakra and decorated Her ears 
with those ornaments. There are several stories like this about 
Mükambika of Kollar, Kamakyain Assam etc. 

Even in Thiruvortiyür (Chennai) it was Acharya who 
converted Ambal into the gentle form of Thirupurasundari. Here, 
he brought under control the 'ugra' sakthi into a well. He 
prescribed a püja on one day in the year for that also. 


Although Acharya went on pilgrimage to all the temples, 
wherever there are temples which have a special connection with 
him like this, the worship is conducted in the Vaidhika form only. 
Thatis even if itis not against the Vedhas the pujas will not be like 
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Agama puja which are not mentioned in the Védhas but those 
which have the Védhas as the basis. The priests in those temples 
will not be ‘Adhi Saivas’ (Gurukkal) and others who had taken 
dikshai according to Agama but they would be Smartha Brahmins 
who had taken dikshai according to Vaidhika sampradhayam. 


The Nambüdris are very strict in preserving the achara. 
Therefore in many places Acharya appointed them as traditional 
priests for many temples and it is being carried on even now. In 
Thiruvotriyur there is Nambüdri. In the Himalayas, in the temple 
of Badrinarayana also, the priest is a Nambudri who is called 
‘Raval’ and is accorded royal respect. 


Acharya installed yanthras not only for calming down the 
‘ugra’ Sakthi of the deities but also to bring in new life and shine 
and revive the sannidhyam in temples where it had declined. 


In many temples including the temple of Guruvayurappan, 
the method of püjà followed is entirely according to what was laid 
down by Acharya. 


Removal of differences between Deities : 
Panchayathana Mürthis 

Another very important thing he did was : Many great 
people and great devotees would have made sthothra only on one 
Ishta Devatha. They would have also spread the worship of that 
deity only. Our Acharya made sthothras for all the gods and 
through his book Prapancha Sara Thanthram he laid down the 
ways of worship for the different gods. It was that jnani who gave 
new life to bhakthi also. In particular he brought into focus the 
worship of Iswara, Ambal, Vishnu, Sarya, Vignéswara and 
Subrahmanya and got the name Shanmatha Sthapanacharya. 
Acharya thought that the smarthas who are wholly following his 
ways should have conciliatory attitude and not make any 
distinction between gods. With this in mind he made them worship 
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five gods in the name of Panchayathanam æ Isward, Ambal, 
Vishnu, Vigneswara and Surya. This has been mentioned in 
MarkandeyaSamhithai also. 


Of these five deities, that which is the Ishta Dévatha should 
be kept at the center and the remaining four kept in the four 
corners. There are rules governing which idol should be in which 
corner with reference to what is at the center. Thus even if it is 
permissible to keep any Swami at the center, in our Mutt Iswara 
who is Chandramouliswara is kept in the middle. Ambal who is 
Thripurasundari is not kept in a corner but kept by the side giving 
Her equal importance ‘sama pradanyam’ . 


Why is it that one who made no distinction between gods 
prescribed that Iswara should be kept at the center? One thought 
occurs to me. For all these five gods the special mürthis are only in 
the form of five different stones which are available in Nature and 
not idol with eyes, ears etc. Out of these Vishnu Martham is in the 
form of Salagramam which is found in the Kantagi river in Nepal. 
The Ambal' s Mürtham which is ' Swarra rekha sila’ (stone in which 
golden vein runs) is found on the banks of Swarmamukhi river 
which is near Gūdūr where there are mica mines. The Pillaiyar 
Martham which is Sonapathramin the form of a red stone is found 
in Sone river. Like Thungabhadra the name of Sone is also 
Sonabadhra. It joins Ganga about twenty miles west of Patna. 
When I went to the kshethra called 'Koilkar' on the banks of that 
river I myself dipped into it and took plenty of Sonapathram. The 
Surya Murtham is spatikam. This is found in Vallam in Thanjavür 
District. This spatikam is found in the lake which has not been dug 
but which is formed naturally. 


Out of the five what remains is the Iewara mürthi which is 
*banam', the lingam is found in Nature. This is available in 
Narmada. Narmada runs through the center of the country, that is 





at the center of Bharat which is like the heart of the whole world, 
Iswara Himself is present naturally. Therefore for the prosperity of 
the whole world Acharya must have thought that Iswara should be 
kept as the central mürthi during pija, it appears. 


But our Chandramouliswara is not ‘Banalingam’ is 
spatikalingam. I shall tell you the story why it is so. 


When we keep together the Panchayathana Silas (stones) in 
puja it would mean that from Nepal to Thanjavur the entire 
country has been brought into our house. 


Paraméswara who has taken his abode at the center of the 
country is present in all the four directions of the entire country at 
Somnath, Srisailam, Ujjain, Omkar, Mandatha (this is on the banks 
of Narmada) Parli, Nakesam, Kasi, Bimasankaram, Rameswaram, 
Thriyambak (near Nasik), Kedarnath, Kusrunéswar (Ellora) æ in 
all these twelve great kheshthras he shines as Jyothirlingam. 
Acharya went to each one of these places and made one sthothra 
for each lingam and that is Dwadasalinga sthothram. On the whole 
Acharya brought together all the people as the Lord's citizens 
through bhakthi. 


In Ananda Giriyam when talking about how he won over 
those following other siddhanthas it says that he not only made 
them ‘Suddha Adhvaithi' but made them Pancha Puja Parayanar 
(those who follow the Panchayathana puja). 


In addition to it he made them follow the nithya Karmas. He 
made them follow the smartha, sroutha and all other Karmas. In 
other words he made them follow all the karmanushtanas 
mentioned in Sruthiand Smruthi. Thus through karma and bhakthi 
he elevated all people gradullay to jnana. 


doing karma according to swadharma and 


It was not only 1 2 
a itselfis 


performing puja. He has said that the ‘swadharma’ karm 
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to be treated as puja and dedicated to Iswara. In Sopàna 
Panchakam he refers to ‘Karma Swanushtiyatham’ and 
immediately he says ‘Thena’ - ‘through that karmanushtana 
itself’ , ‘Isasya vidiyatham apasithi' - ‘let it be an offering to Iswara 
as puja’. This is nishkamya karmayogam in which the fruits of 
karma are given up and Isward is considered the Phaladhata. It is 
only from that the practice of saying 'Parameswaráà Prithyartham’ 
at the beginning of every karma and ‘Janardhana Priyatham’ at the 
end of each karma started. By starting with Iswara Prithi and 
ending with Janardhana Prithi there is Siva- Vishnu adhvaitham 
also. 


Jagadguru who was Acharya for people at all levels 


Thus Acharya preached that one should go to jnana through 
karma and bhakthi. He established the karma marga and bhakthi 
marga only to attain jnan. 


There is the practice of referring to him as only 'Adhvaitha 
Jnana Marga Acharya’. This is not correct. It is true that he had 
established Adhvaitha as the ultimate goal and he had written a lot 
about it. Yet that can be practiced only by those who can follow 
the Nivruthi marga. For ordinary people, it is not possible to 
follow. Acharya established the supreme truth of Adhvaitha 
because he thought that all people should have basically the 
conviction that Adhvaitha is the truth and they will have to 
progress in their spiritual practice and attain it in the end. But the 


one who came to redeem all people did not stop with showing the 
way for afew people. 


The important difference between other philosophers and 
Acharya is that they gave their philosophy which could be 
understood and experienced only by those who have reached the 
highest level. Among the others, those who were intellectual 
analysed the philosophy and preached it in an enjoyable way. But 
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they did not do anything which was useful to other people. It is 
only our Acharya who laid the path for all people to progress in 
spiritual practice starting with those at the bottom who cannot 
understand the philosophy. 


Our Acharya belonged to all people. That is why he got the 
title Jagadguru'. He established all the paths in order to take all the 
people who are at different levels on the path of jnànà and reach 
them to the state of Adhvaitha. His greatness lies in the fact that he 
established everything on the basis of Vedhasand sasthras. 


A resume of religions including Adhvaitha 


Ihave been talking about Adhvaitha and other siddhanthas. 
To sum up the whole thing : 


Charvakam says ‘There is nothing beyond the world which 
we see and enjoy. We cannot know anything beyond that. So long 
as youlive, you enjoy all the sensual pleasures as you please. When 
we die everything comes to an end. All the talk about athma, 
rebirth, swargam, mdksham is all mere hoax.’ This is also called 
‘Agnosticism’ or ‘Materialism’. 

‘Materialism’ ‘Spiritualism’ and everything else is merely 
the run of imagination without any basis. The truth is that 
everything is sunya’. - This is what buddhism says. Although there 
are four branches in it, all of them talk of sünyam only. buddhism 
which says this is Nihilism. 


The Jains are also half buddhists. Acharya has called them 
‘Ardha Vainasika’ . Because if the buddhists say ‘there is nothing, 
nothing’ the Jains say ‘May be there or may not be there’, nothing 
can be said with certainty.’ It is scepticism. Their philosophy is 
that the body should be subjected to extreme suffering and 
through that only karma should be removed from athma. What 


they say is Stoicism. 
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Mimamsa does not talk of spirituality or Jswara bhakthi but 
says by mere performance of karma one can attain the pleasures of 
swarga. Perhaps we may call this (laughing) ‘Vaidhika 
materialism’. 

Sankya and Yoga sasthras although they look like Adhvaitha 


they say that individually there are several jivas and therefore there 
is dualism in what they say. 


Nyaya and  Vaisesika are merely intellectual and 
philosophical research. Perhaps we may call them Intellectualism. 


All the siddhanthas flow from the intellect. The Charvakas 
also enquire through buddhi only and say that there is no athma, 
no swami, no sasthra. Even now there are people who call 
themselves rationalists. 


If we look into the religions based on bhakthi, when it comes 
to siddhantha since it becomes necessary to talk of the principles 
only on the basis of buddhi, they also become some ‘isms’ - 
Dwaitha which is dualism, visishtadhvaitham which is ‘qualified 
non-dualism’. But the mother for all this is only bhakthi, that is 
love. Others concern the intellect. In the others there is no place 


for emotion. But these are with emotion to make the Bhagawan 
feel. Itis love. 


What should we say of Acharya’s Adhvaitha? It does not 
come under any ‘ism’. It cannot come under any ‘ism’. Even the 
term non-dualism does not bring out its import fully. Even the 
term Adhvaitha is so. Adhvaitha has been translated as non- 
dualism. The philosophy which talks of the Brahmam which has no 
name is also without a name. It is called Adhvaitha because it is 
incorrect to think of Paramathma and Jivathma being different but 
we cannot give ita name on the basis of what it really is. That is the 


most perfect truth. It talks of the jiva becoming Sath-chith- 
anandam paripürriam. 
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Some one said that Adhvaitha could be called Absolutism. 
He suggested this because it is perfect and whole on its own 
without depending on anything else. But even that does not appeal 
to me as being correct. Not only it is whole and perfect without 
depending on anything else. Because all the others which we see 
which are asathya, aPürria are related to this, they appear to be 
there. Therefore the term Absolutism cannot bring out the real 
state of that which has got everything within itself. 


Then is it intellectual, emotional or action like Mimamsa? 
They call the *jnàna marga’ the ‘way of knowledge’ on the ground 
that it is intellect oriented. But this jnānā is not what can be 
researched through the intellect. It is so only at the stage when it is 
studied as a sasthra but the happiness and peace that we get when 
what is studied is put into practice internally are not related to the 
brain. If so is it just emotion? 


Is Brahmam to be felt? Is the experience of bliss an 
emotion? It is not at all so. These are all the experiences of the 
mind. In Adhvaitha the mind itself disappears. The brain also will 
go. If still the truth is known and bliss is experienced how should it 
be described? We feel like telling conclusively that this is not 
action. But when we think of it ‘great Adhvaithis like Acharya were 
engaged all the time in work. Therefore this gives room for action 
also’ - therefore we are unable to say anything. Even though the 
goalis to reach the state where there is neither good nor bad those 
who had attained that 'siddhi' perform the act of giving 
‘an ‘ugra ‘ham’ without our knowledge. What name shall we give to 
this which is like the state of sleep where there is no sleep? The 
philosophy which we cannot say with words or to which we cannot 
give a name we call Adhvaitham! 


One siddhanthais knowledge; one is love; another is action 
(karma) - when this is so we feel like saying that Adhvaitha is peace 
(santhi). But it is not a santhi that we usually think of. The santhi 
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we know is the peace in which everything gets subsided. If it is said 
that this is also a great santhi, all love and activities are in this with 
full power. That was how Acharya engaged himself tirelessly in 
activity even as a sarvajna and with compassion to all beings. By 
what name can we callit? 


Charvakam says that only the world is real and Brahmam is 
not true (asathyam). buddhism says that both the world and 
Brahmam are false. Nyayam says Brahmam and the world are true. 
Sankyam says that the Jagath is asathyam because it is the effect of 
Prakruthi which is false. Brahmam (referred to as Purusha) is only 
sathyam, it says. 


What did Acharya say? Brahmam only is sathyam. Jagath 
(the universe) is “Mithya’. That is, it is not true. If so, is it wholly 
asathyam? The answer is 'No'. Jagath is false but appears to be 
sathyam till jnana is attained. When jnana dawns the jagath 
becomes false. We cannot also stop with saying that it disappears. 
The jnani also will behave as if he is looking at the false jagath. But 
he will see with equal vision that the jagath itself is Brahmam which 
is sathyam. Then it will not merely be ‘Brahmam only is sathyam æ 
Jagath is mithya' but will become ‘Brahmam alone is sathyam z the 
jagath also is that Brahma Sathyam.’ 


In buddhism and Mimamsa there is no Iswara who is Saguna 
Brahmam or Nirguria Brahmam. In Sankyam there is no Saguna 
Brahmam. In Yogam, Nyayam and Vaisesikam even if both Sagurīa 
and Nirguria are there they do not clearly relate themselves to each 
other and also do not relate them to jivà and jagath. In bhakthi 


religions there is only Saguna Brahmam and there is no Nirguna 
Brahmam. 


In Adhvaitha both are there. It says that when it is said Ma ya 
which is inert Prakruthi creates the world it does it only with the 
support of Brahmam. Thatis, the Nirguna Brahmam itself becomes 
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Saguna Brahmam with the aid of Maya and shows itself as Jagath. It 
shows itself not only as the inert universe but also as the universe 
of living beings æ thus it combines together Nirguria Brahmam, 
Saguna Brahmam, the Jiva and the Jagath. 


About the creation of the world, Mimamsakas would say 
‘Why should we say that some ISwarà created it at some distant 
time? Jagath has been always existing as it exists now and in that 
the fruits (benefits) become available according to karma’. 
Charvakam says ‘By the sakthi called Nature which has no life the 
world came up and is going on. There is no Swami, no karma and 
no fruits of karma.’ Nyayam and Vaisésikam say ‘the world which 
is sathyam consists of atoms. [Swarais the one who combines these 
atoms and creates new things which were not there before’. This is 
called 'Aramba Vadham'. In Sankyam and Yogam, creation has no 
connection with [swara. They will not also accept that what was 
not before was created new. They say Prakruthi (which is called 
Maya, Nature) has become the world. This is called ‘Parinama 
Vadham'. 

What Adhvaitha says is : It is true that nothing was created. 
The atom also is not true. It is also not true that the atoms have 
been combined and the true jagath has been brought out. It is also 
not correct to say that it is the transformation of Prakruthi. If that 
be so then after srushti (creation) the original thing namely 
Prakruthi will cease to be therie. Thus there is neither creation nor 
change. Then what is it? It is that one thing appears to be another 
& like the rope being seen as a snake in darkness. In the same way 
Brahmam appears as the universe due to Maya. (putting it 
differently the Nirgua Brahmam combines with Maya, becomes 
Saguna Brahmam and shows itself as Jagath). The snake is not 
created from the rope. Nor did the rope get transformed into 
snake. That is how the Jagath being neither creation nor 
transformation is merely an appearance. Just as, themomenttbere 
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is light and darkness goes and the delusion of having seen the rope 
as snake goes away, in the effulgence of jnana (enlightenment) the 
darkness of Maya goes and what was seen as Jagath earlier will 
begin to be seen as Brahmam only. 


The view that without creation or transformation one thing 
appears as another is Jagath is called VivArtha Vadham. 


Three principles are mentioned specially as those of 
Acharya. One is VivArtha Vadham and the other is 'Athyasam'. 
“There is no creation, no transformation. It is also not a false run 
without the support of something real (sathyam) but just as the 
snake in the rope the appearance that Maya has placed on 
Brahmam is Jagath c this is Athyasam. When a red flower is placed 
behind a spatika lingam the lingam appears red. This is Athyasam 
æ super-imposition as they call it. Acharya’s third principle æ 
"there is not only sathyam and asathyam. What appears to be true 
(sathyam) in the state of anjana (ignorance) becomes false with the 
dawn of jnana. This is called "Prathibhasikam'. 

Ihave mentioned the differences between other religions and 
Adhvaitha. But Adhvaitha without making distinction has taken 
many things from other religions also. From the karma of 
Mimamsakas to the false nature of the Jagath like in buddhism 
Acharya has provided room for many views. He has given 
considerable space for bhakthi. He has taken from Nyàyam - 
Vaisesikam - Sankyam - Yogam whatever is useful for 
philosophical research. He has used six pramanas of Bhatta 
Mimamsa. When talking about Sankyam in his Gita Bashyam he 
says ‘although that sasthrà is in conflict with us in respect of the 


supreme truth what it says about the three gunas and the jiva 
getting enjoyment through them is true’. 


If we look into his ‘Yoga Tharavali’ we will see how much he 
has made use of Yoga practices for reaching the ultimate goal of 
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Adhvaitha. The saying that all religions are acceptable best fits 
Acharya’s siddhantham. In every religion there are truths which 
will take us upto a particular state. If we follow them it will take us 
to the pinnacle of Adhvaitha sasthra. 


Although he tirelessly strived to see that wrong religions 
should not be followed he thought that for intellectual research the 
books of all religions are necessary. There is a story about this. 
Amarasimhan who was a Jain, after he got defeated at Acharya’s 
hands was throwing into fire all the books he had written. When 
Acharya heard of this he thought ‘whatever has come out of 
process of thinking has to be protected for all time for the use of 
intellectuals. Why should he burn the Jain books?’ He rushed to 
him to stop him from burning the books. By that time he had burnt 
all the books except one which he held in his hand for throwing 
into the fire. Acharya caught hold of his hands and saved that 
book. That book is Amarakosam, the Sanskrit dictionary. 


No books are available for the 72 religions which he had 
destroyed. If the Süthra Bashyams of olden times which he had 
condemned are not available, it does not mean that he had 
destroyed them. It only means that those who had written them or 
were their followers had destroyed them once Acharya’s true 
siddhantham had arrived. 


Itis because Adhvaitha gives room for other siddhanthas also 
staunch Adhvaithis like Vidhyaranya Swamigal, Appaiya 
Dikshithar, Vachaspathi Misra and others had written books on 
other siddhanthas. 


This is one side of it. On the other, even some who belonged 


to other siddhanthas or poets who were not committed to any 
particular siddhantha have poured out Adhvaitha truths when they 
were in a state of ecstatic experience. It is only Adhvaitha which 
they attack as their main enemy at the intellectual level. But when 
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they are at the height of mystic experience what they proclaim is 
Adhvaitha only. 


It is not alone followers of religions siddhantha or poets. 
Even among modern scientists those like Einstein, Sir James Jeans 
and others talk the language of Adhvaitha. The concept that the 
physical elements were different from each other has now become 
outmoded. According to moden science all of them are only varied 
appearances of a single sakthi (energy). Modern science says that 
in the physical world, instead of anything being absolute by itself 
when they are considered in relation to each other, there is only 
relative reality. This is a form of Acharya’sPrathibasika Sathyam. 


Acharya has blessed us with a siddhantha which is the 
essence of all religions and even the essence of science which is 
thought to be opposed to relgion. 


He did Dhigvijayam to all places, poured out his siddhantha 
and made love and happiness prevail everywhere. 


Acharya means peace, love and happiness. These three 
together make ‘sam’. It is the ‘sam’ made by ‘Sam-karar’ . It is that 
which is unity. If coming together is unity, it does not mean only 
becoming united with the Swami; because that Swamiis everything 
itmeans the togetherness of the entire community of people. What 


is being talked about as integration Acharya brought about through 
Adhvaitham. 


Acharya is there for all of us to become united in love and 
peace. When people take to research to find out when Acharya was 
born, where all he went, what all he did or whether he did or not, 
difference of opinions surface. When I see this I feel ‘Acharya 
came for conciliation and peace. If in the name of research, 


disputes and quarrels are started about him, there cannot be a 
greater insult’. 


v ioe: 
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More important than our trying to find out through research 
is, keeping Acharya in mind we should all remain united in love. 
Then only we will all be real sishyas of Acharya. 


Sri Sankara Mutts 


Acharya thought that Vedantha and the spiritual and social 
unity that he had brought about through Védantha should remain 
permanent. For this, he established several Mutts and appointed 
his sishyas as acharyas of the Mutts. These Mutts are not meant for 
preaching the Adhvaitha Vedanthà only. There would be some who 
are the authorities for doing it. Acharya established the Mutts in 
order to turn the people towards that goal and for that to give them 
karmanushtana, bhakthi, faith in Vedhas and sasthras, clarify the 
doubts they will have about sasthras, settle disputes etc. 


The important Mutts are Srungéri, Dwaraka, Püri, Badri and 
Kanchi. It appears that Acharya had established several other 
Mutts also. He must have established many others because in this 
vast sub-continent which had no rail or postal communication in 
order to ensure the growth of religion the five Mutts only would 
not have been sufficient. He would not have thought that merely 
establishing mutts in the extreme North in the Himalayas (Badri) 
and one each on the Eastern and Western coasts would have been 
sufficient. Therefore he must have established several other Mutts. 
Because of the activities of invaders in later days so many temples 
were destroyed. The temple of Viswanatha alone in Kasi was 
destroyed again and again and rebuilt. At the places where Rama 
and Krish were born and lived æ Ayodhya and Mathura æ there 
is not a single ancient temple today. The atrocitieis were such that 
even the sound of Vedha could not be raised. They would have 
particularly attacked the Dharma Pitas of the Hindus. In this many 


Mutts must have gone down. 


ive i i hole country, 
five important Mutts in the w. 
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there are five Mutts in Kasi itself and fivein Tr 
701 


Acharya. Kasi is the capital of the scholars of the whole country 
and it is also the place where Acharya lived for a long time and gave 
his upadésa. Trichur is the great kshethrà where Iswara had 
granted the boon for the avathara of Acharya. It is said in the book 
‘Guru Vamsa Kavyam’ written according to the instructions of one 
of the heads of Srungéri Mutt he established four Mutts for his four 
Sishyas who were like the four hands of Maha Vishnu and one for 
himself and stayed there for sometime’ . 


Even in the last century, Swamis who belonged to the 
Acharya parampara having the title ‘Indra’ were in Kasi. This is 
seen from an inscription in Brahmendra Mutt in Sivalaya Ghat. It 
refers to Viswanatha Swami who was the disciple of 
Chandrasekhara Swamigal. 


There are also Mutts in Kasi by the name of Suméru Mutt 
and Paduka Mutt. An appeal was sent out for its renovation signed 
by several Swamis, Mahamahopadhyayas and prominent people 
and in that it has been stated that it is the Mutt where Acharya 
himself had lived during his stay in Kasi. 


In one of the volumes of ‘Light of the East’ published in the 
last century it is said that even in the Himalayas apart from Jyothir 
Mutt Acharya had established a Mutt in Gangotri. The Gita press in 
Gorakhpur publishes books which are priced low but without 
advertisements. In the ‘Thirthanga’ number of their magazine 


called Kalyan there is reference to Suméru Mutt and Gangotri Mutt 
in the preface. 


The book called ‘Cochin State Manual’ talks of the five 
Sankara Mutts in Trichur. The five were the South Matam, North 
Matam, Central etc. Presently there are only the Mutts of the 
South and Centre. It is said that in the South Mutt there have been 
eighty persons who had occupied the Pitam. The North Mutt has 
now become "Brahmasva Matam’ æ it has become a Veda Patasala. 





In Pari Jagannath also apart from the main Govardhan Mutt 
there are other Mutts called Sankarananda Mutt, Sivathirtha Mutt, 
Gopalathirtha Mutt, all of which are Adhvaitha Mutts. 


Those who know about the Mutts also know about 
Vidhyarariya Swami having established new mutts, renovated the 
old ones and got the special title ‘Navamadi Nadhar’ in the 
Kannada area and its adjoining Telugu areas. In the Thirthanga 
number of Kalyar magazine, it has been stated that there were 
fifteen Sankara Muttsin Karnataka, Andhra, Kerala, Maharashtra 
& even in Pune. Apart from these in the 'Bhumikai' in which the 
twenty mutts including those in Rameswaram and Srisailam have 
been referred to as ‘Sri Sankaracharyadhi Vidhya Dharma 
Pitadhipa Paramparagatha Mata', reference is also made to the 
Suméru Mutt and Gangothri Mutt. 


Some of these Mutts are also referred to in the name of 
Acharya’s direct sishyas. About the Trichur Mutts also there is a 
belief that they were established by Padmapadha and 
Suréswaracharya. It is also said that Thotakacharya established the 
Sàkadapuram Mutt as a branch (sākā) of the Jyothir Mutt in Badri. 


If we go on making enquiries about who established which 
Mutt, there will be no end to it. It will be a mere research which 
will not yield spiritual benefit or knowledge or bhakthi. Since there 
is no reason to say that Acharya could not have established them 
and since there was need in this big country to establish several 
mutts we can accept that he had established several mutts and ofer 


them as Gurupitam. 


Mother passes away 
When Acharya was doing all these for the world, the 
moment came when he had to redeem the promise he gave to his 


mother that he would perform her funeral rites. 


The time came for the mother to depart from this world. The 
moment Acharya came to know of it he appeared in Kaladi. He 
comforted the mother and gave her Adhvaitha upadesa through 
sthothras. Since it is believed that the thoughts of the last moments 
will only take shape after death, Acharya wanted to ensure that she 
got ‘Adhvaitha mukthi’. But she could not understand it. Then he 
recited some sthothràs on Siva so that she would understand. 


The Bhüthaganas came from Kailas to take her. She became 
afraid. When Acharya found that it did not help he recited 
sthothras on Vishnu æ it is said that starting with ‘Sriya Swishto 
Vishnuh’ he recited Krishnashtakam. The sévakas of Vishnu 
(Sukumaras) came. The mother became peaceful and happy. They 
took her life to Vishnulokam. Acharya wanted to do the funeral 
rites in accordance with the promise he had given to the mother. 


The purohiths and the relatives who did not understand what 
was the dharma of a only son who had become Sanyasi objected to 


his performing the rites. They indulged in non-co-operation and 
boycott. 


Acharya by himself carried the body to the backyard of his 
house by severing it into parts and then did the cremation. Itis as a 
prayaschitha for this incident, in that region even today Nambüdris 


do token cutting of the body of the dead and cremate it in the 
backyard of their houses. 


Thereis another thing which is being mentioned in that area. 
There were two families which did not resort to non-co-operation 
and boycott. They alone came to Acharya’s house for condolence 
and stood near the head and the feet of the body. Those who have 


come in their line are even today referred to as belonging to 
‘Thalaiyatru Palli’ and ‘Kappalli’ houses (illam). 





Pilgrimage through the entire Bharath 


Acharya remained like this as the child of a house for 
sometime and again started his journey as the child of the world. 
Without leaving any holy place he went on pilgrimage from 
Raméswaram to Kailas. The details of his pilgrimage are available 
in all those places. There may also be several details which have 
disappeared. I shall mention a few. I have already said about his 
visits to — Dwadasa Linga  kshethras. He went to 
Thiruvananthapuram (called Ananthasayanam) and there he 
convinced the staunch Vaishriavas and made them Adhvaithis. 


In the old Mysore State there was a Vishnu kshethrà. The 
Bhattars there objected to the entry into the temple of Acharya 
who was of the very form of Siva. Acharya requested them ‘Allow 
me to go inside and have dharsan once and then you have your 
quarrel with me. When they went after that they found that the 
right side of the mürthi had become the form of Siva. They 
apologized to Acharya, offered him all honour and took him inside 
the temple. That place has come to be called ‘Harihar’ since then. 
In Madurai he had dharsan of Minakshi Sundareswara and offered 
to the Ambal Pancharathna Sthothra. In that place there were a 
large community of scholars. He made all of them accept 
Adhvaitha. 


There is proof for Acharya’s connection with the 
Thayumanavar temple in Tiruchirappalli. In that temple, in the 
wall of the sannidhi of ‘Sugandha Kundhalambal’ the fortyone 
slokas called Ananda Lahari which is the first part of Soundarya 
Lahari have been inscribed on the stone. Acharya only had the 
stone inscription carried out. Then he wentto Jambukéswaram and 
there he installed the Thatankam for Akilandeswari, made her a 
gentle mürthi and then he completed the remaining 59 slokas and 


made them 100. This is the belief. 
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In Srirangam he gave upadesa to the Vaishriavàs who were 
indulging in condemnation, passified them and had dharsan of the 
Lord. He installed there ‘Janakarshana Yanthram’ in order that a 
lot of bhakthas could gather there treating it as 'Bhüloka 
Vaikuntam’ and feel happy. 


Acharya’s visit to Thiruvidaimarudur has been mentioned in 
the very early parts of Ananda Giriyam. The Lord in that kshéthra 
is Mahalingam who is the central Lingam for all the Siva temples of 
Cholaregion. 


It should not be thought that only Vaishnavas showed 
enmity towards Acharya. Since he did not say that one particular 
God was the supreme God but spoke with the Adhvaitha attitude 
even the staunch Saivas and Sakthas fought with him. Therefore 
there was opposition to him even in Madhyarjunam. 


He prayed to the Lord there ‘you only have to reply them so 
that they will understand the truth'. Immediately, right from the 
Lingam itself there was a voice 'Sathyam Adhvaitham’. Along with 
that the right hand came out of the Lingam as if making a vow. 


All the people gathered there were happy and joined in the 
Vedantha religion. 


It can be said that there is reference in Sivananda Lahari 
about Acharya having visited Mayavaram also. In that there is a 
sloka which says that Iswara Himself danced there as a peacock. 
Ambal has been mentioned as Mayuri, the female peacock. The 
place where Ambal came as the peacock (Mayil in Tamil) is called 


Mayuram or Gaurimayüram or Mayavaram. Now in Tamil it is 
known as Thiru Mayiladuthurai. 


In Mylapore also (Chennai) Ambal has performed püjà as a 


peacock. Acharya who went to Tiruvotriyür must have gone there 
also. 





It is likely that Sivananda Lahari was written by him in 
Srisailam. There, on the front door of the gopuram, Acharya’s 
figure has been carved. As he expressed his desire in Yoga 
Tharavali, he had remained in 'nishtai' statue-like in a lonely place 
in Hatakéswaram, near Srisailam under a banyan tree and close to 
aspring. 

Acharya described Karinappar who was like the crown of all 
bhakthas as ‘bhakthavadhamsayadhe’ and therefore he must have 
gone to Kalahasthi also. Apart from that it is also the kshethra 
where Ambal is as Jnànambal. He would not have failed to go to 
that place. 


He had dharsan of Perumal in Tirupathi and installed 
‘Danakarshana Yanthram' to make the devotees bring offerings 


and pour there. 


He wrote  Pandurangashtakam for Pandharpur in 
Maharashtrra and Jagannathashtakam for Puri in Orissa. This is 
proof that he had visited both the places. 


We have already seen that he had established a Mutt in 
Dwaraka. The sthothras Achyuthashthakam, Govindashtakam and 
several other sthothras on Krishna must have been written by 
Acharya in Dwaraka, Mathura and Brindavan etc. Similarly, he 
must have sang Ramabhujangam in Ayodhya. 


Several of the sthothras on Siva must have been written in 
Kasi. Itis evident that ‘ Annapurzia Sthothram’ was written in Kasi. 
He has also written sthothras on different kshethras and thirthas 
like Kasi Panchakam, Gangashtakam, Manikarmikashtakam etc. 
He has also sung ashtakam on Yamuna. He had received sanyasa 
Asramam on the banks of Narmada. He has sung ashtakam on 


Narmada also. 
After visiting all the kshethras he visited eases also, 
debated with great scholars and defeated them. It is believed that it 
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was there that he ascended Sarada Pitam. It is said that in 
appreciation of a young lady who was a great scholar he gave her 
an ornament called ‘Tharangam’ to be worn on the head like a 
turban. It is said that even now people think of it as a special kind 
of ornament and wear it. 


In Srinagar, there is a hill by the name Sankaracharya giri. It 
is a sign that at the top of the extreme north, Acharya has been 
given a high status. 


When Acharya went to Badrinath one important incident 
occurred. He established the Jyothir Mutt there. There is a belief 
that the murthi of Badrinarayana was lying buried in the 
Alaknanda river and the Swami told Acharya about this in dream 
and that he took it out and installed it. There is the hot water spring 
called "Thaptha kundam'. It is learnt that Acharya had brought it 
out for his retinue to have bath. 


Something else happened there which Acharya must have 
considered more important than what has been said till now. 
Although all people there fell at Acharya’s feet praising him as 
Jagadguru, he himself felt that he should do namaskaram as a 
Sishya. To fulfil his desire, Acharya’s Guru and Paramaguru æ 
Govinda Bhagavadpadha and Gaudapadha æ gave him dharsan at 
Badri. Seeing Acharya who had given them the good fortune of 
calling him sishya and prasishya they felt happy. Acharya recited 
Dakshinamürthi Ashtakam and at each step he fell at their feet and 
performed namaskaram. One who came from Dakshinamurthi 
acted this bhakthi drama! 

Siva-Sakthi Dharsan : 
Sivalingas and Sakthi Sthuthi 

He already had the dharsan of his Guru. He wanted to have 
dharsan of the father and the mother - Matha, Pitha, Guru. Just as 
he was humble as a child, he wanted to remain subordinate as a 


child. Who is the mother and who is the father? ‘Matha cha 
Parvathi devi, Pitha dévo Maheswarah' - this is what he himself has 
said (the last slokain Annapurna Sthothram. Although he was their 
avathara he wanted to be a child and show bhakthi to them. Till 
now he had gone to all the temples and had dharsan of the idols 
(Archamurthi) æ if we are only seeing the mürthis he must have 
seen the different Swamis in the mürthis. Now he went to Kailas to 
have dharsan of Parvathi and Parameswara. It is said that he went 
there by his Yogasakthi. 


Acharya had dharsan of Iswara and Ambal, prayed to them 
and was very happy. Parvathi-Paraméswara thought that Acharya 
having had dharsan should also be of use to the world. Therefore 
Paraméswara gave Acharya five spatika lingams. This has been 
mentioned both in Siva Rahasyam and Markandeya Samhithai 
which are part of Ithihasa-Puranam. In Siva Rahasyam it has been 
stated that this incident happened in Kasi. But the lingams have 
been referred to as Kailasa Lingam. The names of the lingas have 
been mentioned in both identically as Yoga Lingam, Bhoga Lingam, 
Vara Lingam, Mukthi Lingam and Moksha Lingam. In Mārkarīdēya 
Samhithai it has also been mentioned where they were installed. 
Yoga Lingam was installed in the Mutt at Kanchi, Bhoga Lingam in 
the Mutt at Srungéri, Vara Lingam in Nilakanta Kshéthram in 
Népal, Mukthi Lingam in Kedarnath and Moksha Lingam in 
Chidambaram. That all were spatika lingams has a lot of meaning. 


Sri Rudra Prasnam is the important of the Siva Sukthas 
(sthothras). The dhyana sloka of the sthothra says : 


Apathala nabhah sthalantha bhuvana brahmanda navispuraj i 
Jyothih spatika linga mauli vilasath parnendhu vanthamruthaih 
Astho kaplutha mēka misa manisam rudhranuvakan japan 


Dhyayeth ipsitha siddhaye (a)dhrutha padam vipro ecc 
vam 
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What is said at the end of the slokais that if a Brahmin who is 
qualified to perform puja with Vedha manthràs has to attain 
*siddhi' he should do ‘japa’ of this Rudra Prasnam (which is a part 
of the Vedha) slowly and in the proper way and do abhishékam to 
Siva. The idol for Siva will be mostly lingam. It may be spatika or 
bhana or Swarga or rasa or maragatha (emerald) lingam. But 
abhishekam should be done while doing japa of Rudram. The same 
rule applies even if it is a mürthi of Nataraja. This is what is said at 
the end : Ekam Isam Anisam. 


In the earlier part of the sloka it has been described how the 
form of Siva should be meditated upon. Swami is the Jyothi 
covering the entire space from top to bottom and making all the 
universes bright. It is Jyothir lingam. It is spatika lingam. Think of 
Swamias a huge spatika lingam. On its head full moon is shining æ 
Mouli Vilasath purnéndhu. On the head of Siva with form, only the 
third day moon shines. But on the formless spatika lingam the full 
moon shines. That is why the lingams installed by Acharya are 
called ‘Chandramouliswara’. From that full moon Amrutham is 
flowing. If it is third day moon, only a little amrutham will flow. 
Since this is full moon amrutham pours from it. Swamiis immersed 
in the amrutham flowing from the moon on his head. ‘Aplutham’ 
means being immersed, that is abhishekam having been performed 
for him. If you do abhishékam with even a drop he becomes happy. 


It is laid down that even if a lingam is not spatikam but a 
muürthi with form when doing abhishekam the Swami should be 
meditated upon as spatika lingam only. Therefore Paraméswara 
gave the five spatika lingas to Acharya. 


What is formless is close to Adhvaitha than what is with 
form. Lingam with no beginning and end is still closer. If that 
happens to be spatikam itis much much closer. Adhvaitha calls the 
Nirguna Brahmam as Paramathma. Spatikam is without a colour 





and is the figurative representation of Adhvaitha. Spatikam is 
without a form, pure like Parabrahmam. With whichever flower 
archana is performed the colour of that flower gets reflected in 
spatika lingam. 


Thus what is of the form of jnànà and is cool in the amrutha 
pouring from moon shows compassion. 


Just as we talk of Panchabhüthàs and Panchaprana Swami 
gave Panchalingas to Acharya. He is the one who carries out 
Panchakruthya. He is the one who has five faces. 


Adhvaitha says that the one who knows, the thing that is 
known and the intelligence that knows are all one. These three are 
called Thriputi. There was such a thriputi here æ one who gave was 
Siva, one who received was Siva and what was received was also 
Siva. 

Here a slokà which describes Acharya himself as Spatika 
Chandramouliswarà comes to mind. It is a sloka which comes in 
the chapter dealing with Acharya’s avatharam in Madhaviya 
Sankara Vijayam. 

Mardhani himakara chihnam nitilé nayananga mamsayoh sulam 
Vapushi spatika savarmam prajnasthe méniré Sambum 

The jnànis who came to see the child Sankara found on it 
symbols of Sankara Vijayam. iva. It used to be said that they were 
all visible like a scar or a mole. 'Murdhani himakara chihnam' - on 
the head there was the sign ofthe moon! Thatis Chandramouli. On 
the forehead there was a sign like the third eye - ‘Nitile 
nayanàngam'. On the shoulder it was the sign of spear - ‘Amsayoh 
Sülam'. The whole body shines like spatikam - *Vapushi spatika 
savarnam'. 


The jnanis understood that the child with such appearance 


was Sambu - Prajnastham menire Sambum. 
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When Parameswara, the father, blessed Acharya with the 
five lingams would Parvathi remain quiet? She gave Acharya a 
palm leaf bundle containing sthothras. That is what occupies the 
first place among all Devi sthothra. That is 'Soundarya Lahari’. In 
Markandéya Samhithai it has been referred to as Soundarya 
Sram. ‘Bhuthyai’ - that is for blessing the world with prosperity ae 
She gave it to Acharya. 


Ananda Giriya Sankara Vijayam which gives all the details of 
Paraméswara having given Panchalingam refers to the book given 
by Ambalas ‘Ambika Sthava S@ram’ . It means that it is the essence 
of all the sthothras on Devi. It is said that She gave it to bless the 
world- Jagathanugrahaya '. 


Soundarya Lahari means waves of beauty. Ambal is the 
ocean of beauty. The sthothrà brings it out in the form of words 
and each slokais like a wave. 


Ambal has several forms. This deals with her form as 
Sundari. She is the presiding deity of 'Sundari Vidhya’ which is 
one of the ten vidhyas (Dhasamahà vidhya). This is also called 
Srividhya. It is that Sundari who is called Thripurasundari. 
Thripurasundari is the most beautiful in all the three worlds. It is 
the principle of Brahmam which is as jnànà and compassion in the 
three worlds of 'Sthula' (physical) 'Sükshma' (subtle) and 
"Karana' (causal) which has taken the form of the beautiful mother 
and shines as Thripurasundari. She is also called Lalithambal. 


When Puja is performed to Sri Chakra as the Sakthi of 
Chandramouligwarait is also for Thripurasundari because She too 
is connected with the full moon like him. If the full moon is on his 
head, She has her abode in the midst of the full moon. In 
ranamam She is called ‘Chandramandala Madhyaka'. The 
thi' which is special to Her is also Pürmima. At the end of 
na, She Herself will pour amrutham on our head as the moon. 














The divine couple are connected with the moon and are 
pouring out the rays of amrutha and cooling the heat of the world 
and giving happiness. The divine couple are as Chandramouli and 
Thripurasundari. There is moon on Her head also. In Sahasranama 
‘Charu Chandra Kaladhara’ , ‘Chandramandala Madh yaka' ‘Charu 
Chandra Kaladhara' follow each other closely. 


What is popularly known is that Soundarya Lahari was sung 
by Acharya himself. If it is said that Ambal had given it to him, 
does it mean that he did not make it? Did he only spread it? There 
is a story which provides the reply to such questions. Although the 
story is not found in any of the Sankara Vijayam books it has come 
to us through generations by word of mouth. Great men have also 
accepted it giving it due regard. The story is .... 


Swami gave the Panchalingam to Achāryā telling him ‘Do 
archana with bilvam all the three times of a day for the prosperity 
of the world’. Ambal also gave the palm leaves containing the 
sthothra telling him that he should spread it for the good of the 
world. Acharya did namaskaram to them and was returning. 


Nandikeswarà who was at the first gate of Kailasa felt that 
the sthothra which was for him a great manthra sasthra was going 
away from Kailas. His nature was that now and then he will act in 
anger. Therefore without even seeing who was carrying the palm 
leaves he snatched them from Acharya. But he could not get hold 
of all the leaves. A part remained in Acharya’s hands. Of the 
hundred slokas which were in the palm leaves, fifty nine were in 
Nandikeswarà'shands. Acharya tightly held the remaining leaves 
containing forty one slokas and quickly went away. 


Acharya was feeling sorry that a major part ofthe slokas had 
been missed. At that time Ambaltold him through 'asariri' ‘all this 
is my play only. You complete the remaining fifty nine slokas. I 
want to hear the sthothra through your own words. I have done 
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like this so that what you make will equal what you got from Kailas 
and the whole thing will shine’. 


Acharya felt very happy and completed the forty one slokas 
as the hundred and said ‘Are these my words? This sthothra came 
out for you through your own words - Thvadhiyabir vakbis thava 
janani vacham sthuthiriyam. He thus finished it with all humility 
and dedicated it to Her. 


The fifty nine slokas made by Acharya contain the 
description of Ambal’s form from head to feet and the words flow 
like waves of beauty. In the third sloka of this (that is the forty 
fourth in the whole sthothrà) he has used the word ‘Soundarya 
Lahari’. Therefore although the entire sthothra is known as 
‘Soundarya Lahari’, the first forty-one are referred to as’ Ananda 
Lahari’ and the remaining fifty nine only as 'Soundarya Lahari. In 
the first part in the eighth sloka the words Ananda Lahari are used 
æ ' Chidhananda Laharim'. 

The fact that both in Markandeya Samhithai and Ananda 
Giriyam, the sthothra which Acharya got from Kailas has not been 
referred to as Soundarya Lahari but as ‘Soundarya Saram’ and 
‘Ambika Sthava Saram' adds strength to the popular story which 
has come through generations. 


The first part is the essence of Manthra sasthra relating to 
Sundari. I am very happy that the remaining part was taken away 
by Nandikeswara. I feel like expressing my gratitude to him. It is 
because of him the second part came about which it is said there is 
no greater poetry than this, no greater bhakthi and which 


describes Ambal’s beautiful form and also brings out Acharya’s 
greatness. 







accordance with Parameswara’s command Acharya 
our lingas in Srungéri, Kedar, Nilakantam and Kanchi. 
aring the time for ‘siddhi’, he gave the ‘moksha 





lingam’ to Suréswaradcharya and told him to install it in 
Chidambaram. This is what is found in Ananda Giriyam. 


The Greatness of Kanchi (Kanchipuram) 

After completing his Dhigvijayam Acharya finally arrived at 
Kanchipuram. Kanchipuramis an old city which has been referred 
to even in the Tamil Sangam literature. It is not only a great 
kshéthra but it has also remained as the capital of learning and 
scholars. Kanchiis to the South what Kasi is to the North. 


The Sanskrit University which was called ‘Gatika Sthanam’ 
existed in that town. From the Tamil epic ‘Manimekalai’ it is seen 
that it is a place where people of all religious siddhanthas had 
gathered. It is seen from the drama ‘Maththa Vilasa Prahasanam’ 
scripted by Mahéndra Pallava that even in later days buddhism, 
Jainism and Kapalikam had prevailed there. Just as the wheel of 
history takes a full turn, even when Acharya was there these 
religions must have prevailed again. Even now there are buddhist 
architectures there. The place called Thiruparuthikunram which is 
in the Kanchi region has the name ‘Jina Kanchi’ and is a holy place 
for Jains. When we consider Kanchi as a kshéthra it is the holy 
place for Iswara, Ambal and Perumal who are ‘Rathna Thrayam'. 
There are innumerable temples in the town. The temple of 
Ekambara is there and therefore it is Pruthvi Kshéthram of 
Paraméswara s Panchabhütha Kshéthras. Kamakoshtam of Ambal 
Kamakshi is the source Pitam of all the Ambal sannidhis. Vishriu 
Kanchi where the temple of Varadharaja is located is called by 
Vaishravàs as Aththiyur and for them it is one of the Divya Desas 
(holy places where Azhwars had worshipped) and also one of the 
most important kshéthras, the other two being Srirangam and 
Tirupathi. 

Vishnu Kanchi is called these days as Little Kanchipuram. 
Big Kanchipuram is also called Siva Kanchi. Ekambam and 
Kamakoshtam are in big Kanchi. Not only for the gods who are 
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Rathna Thrayam it is an important kshethrà for the other gods of 
Shanmathaalso. 


There is not a place in Tamil Naduu where there is no temple 
for Pillaiyar. Thus there are several Pillaiyar temples in 
Kanchipuram. A locality of Kanchipuram has the name ‘Pillaiyar 
Palayam’. Inside Kamakshi temple there are six or seven 
Vigneswara murthis. Kanchi is Pruthvi Kshethram. Ganapathi 
Himselfis the Pruthvi principle. 


Subrahmanya has a separate temple called 'Kumara 
Kottam'. Kachiappa Sivacharya who wrote Skanda Puranam 
(Tamil Skantham) had got approval for his work in that temple. 
The speciality is that just as Kumaraswami is in between Iswara 
and Ambal in SOmaskantha Mürtham, Kumara Kottam also is 
located between Ekambam and Kamakoshtam. 


In Kachyapéswarar temple, in the sannidhi for Süryà, the 
Surya Sthuthi consisting of hundred slokàs called Mayüra 
Sathakam has been inscribed on stone. From this it appears that it 
is also an important Sarya Kshéthra. 


Thus, Kanchipuram is important for the Shanmathas. It is 
possible that it had been so even before Acharya’s time and 
therefore he had gone there and stayed. Or, because he who was 


Shanmatha Sthapanacharya came there and stayed it might have 
acquired that greatness. 


The greatest glory of Kanchipuramis that it is the only one of 
the seven MokshaParis located in the South. 


It was because of its importance from the point of view of 


religion, education, politics, commerce etc it has been glorified as 
“Nagaréshu Kanchi . 


Acharya in Kanchi 


= Almost all books speak of Acharya having been in 
. Kanchipuram. Both in Ananda Giriyam, (Srungeri) Guruvamsa 


Kavyam it has been mentioned that it was from Kanchihe sent out 
his six Sishyas all over and established the Shanmatha. 
Sankarabhyudham, Govindanadhiyam, Chithvilasiyam and Guru 
Rathnamálà say that Acharya ascended the Sarvajna Pitam. From 
Sushama, ‘Bruhath Sankara’ and ‘Prachina Sankara Vijayam’ 
books also this fact is known. Although according to 
Vyasachaliyam he ascended the Sarvajna Pitam in Kashmir the 
trend of his life history shows that he had lived in Kanchi. By way 
of clearing this confusion, Kanchi region itself has the name 
‘Kashmiram’ as made clear in Govindanadhiyam. In Siva Rahasya 
Ithihasa when concluding Achàryaà's life history it is said that he 
had won over great scholars called Misrar who were in his Mutt 
very easily - Vijithya Tharasa (a) kshatha sasthra vadhaih misran - 
this appears to signify the fact that he had ascended Sarvajna 
Pitam. 

In Siva Rahasyam, Markarndéya Samhithai which are 
Ithihasa Puranas and in some Sankara Vijayam books and other 
books pertaining to Acharya it is said that Acharya ended his 
avatharam and attained siddhi in Kanchi. There are also some 
Sankara Vijayam books which say that it was in Kedarnath, 
Badrinathhe attained 'siddhi'. 

Itis difficult to appreciate differing opinions being expressed 
concerning the history of Acharya who had come only for bringing 
about unity. He did not write his autobiography or leave a ‘Will’. 
But those who came after him drew their own conclusions based 
on different evidences. The basic truth is that all of us are his 
bhakthas, sishyás and children. More important than conducting 
any research is that all of us should have bhakthi to him and love 
devoid of even a tinge of enmity. If anything does harm to this all 
the research can be withdrawn. (laughing) If some one asks ‘which 
is the place where Acharya attained siddhi?’, just as we say about 

‘siddha purushas’ that one person had attained ‘samadhi’ in three 
or four places we can also say about Acharya! 
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The beliefis that ‘Acharya’ attained mukthi in Kanchipuram 
which is a ‘mukthi kshethra’. What is mukthi for him? He was the 
very form of mukthi. He was always ‘Jivan Muktha’. Even so one 
day he had given up his mortal coils and disappeared from our 
sight. I am referring to that Videha Mukthi. In some of the books it 
is mentioned that he attained such a mukthi in front of Kamakshi. 
In Bruhas Sankara Vijayam it is said : Devyah purah parathare 
purushevililye - in front of Ambal he became one with ‘Brahma 
thathva'. In Prachina Sankara Vijayam also it has been mentioned 

in the same manner : 


Kamakshyah savithé sa jathu nivisan unmuktha loka spruho 
Dhéham swam vyapahaya dhehya sukamam dhama prabéthé param 


Sa jathu Kamakshyah savithé nivisan - One day he went to 
Kamakshitemple and was standing near Ambal. 


Unmuktha loka spruha - At such a time he had given up all 
attachment to the world. It is true that at no time he had any 
attachment to the world. But he had attachment to the extent that 
he desired to redeem the world. Even though he was a sanyási who 
had cut off all desires he had this particular desire and therefore he 
went all over the country tirelessly. Now he had ensured that the 
country had been put on the path of dharma and felt confident that 


it would go the right way. Therefore desire also had completely 
gone - Unmuktha loka spruha. 


Dhéham swam vyapahaya - Standing near Ambalhe gave up 
his body. 


Dhama prabethé param - He returned to his own highest 
place. Whatis that highest place? It is being Brahma Swarüpam. In 
_ Kéraliya Sankara Vijayam also this has been said and in addition it 


e 


d ‘even after attaining the supreme state (Paramapadham) of 
Jyothi, the very form of bliss, Sri Sankaracharya 
© remain in the temple of Ambal in Kanchipuram as 


Moksha Dhatha' . It appears that the reference here is to Acharya’s 
idolin Kamakshitemple. 


When Acharya arrived in Kanchipuram there were those 
who were following Sankyam, Mimamsa, imperfect Védhic 
religions, buddhists and Jains who were opposed to the Védhic 
religion. Although there were ancient temples the puja procedures 
were contrary to what is laid down in the Védhas. It is said that 
Kamakshiwho was Raja Rajéswari Herself was in the ‘ugra’ form. 


Acharya entered into the town via Sarvathirtham. There is a 
temple for Vignéswara and a Mukthi Mandapam as in Kasi. After 
bathing in Sarvathirtham and having dharsan in the temple he 
stayed in Mukthi Mandapam and went to Vishnu Kanchi. He 
systemized the puja procedure in the Varadharaja Swami temple 
and remained there for sometime. To the west of the Perumal 
temple even now there is our Mutt. 


When he was staying in Kanchi, for the welfare of all, he 
requested the local king to organize the town in the shape of Sri 
Chakra which is the central ‘bindhu’ of Kamakshi temple. The 
king carried out his request. He was a Chola king by name 
Rajasénan. 

The two outer circles of Sri Chakram will be like the lotus 
petals which have opened out. Inside also, the angles which are 
formed in groups will look like lotus petals. 

The reason why he gave importance to the temple of Ambal 
and also the Ambal Yanthrais..... 

Although Kanchi is the important kshethra for several 
mürthis its chief importance is only as Devi Kshethra. The Sakthi 
Pitas are usually said to be three, eighteen, thirty six, fifty one, 
fifty six, sixty four, ninety six, one hundred and eight, six 
thousand four hundred etc. of all these pitams, what is mentioned 
as one of the important is the Kama Pitam or Kamakoti Pitam of 
Kanchi. It is Ambāľ s ‘nabhi’ (naval) Pitam. Nabhi is at the center 










of the body. In the same way Kanchi is the naval for the world. 
Kanchimeans the ornament worn around the hip. This ornament is 
like the kavacham (armour) for the ‘nabhi’. This is what is said in 
Meru Thanthram, Kamakshi Vilasam and Kanchi Mahathmyam. 
Kanchi Kamakshi is the focul point of the Sakthi of all the Ambals 
in all the kshéthras. (laughing) She is the generator for all the 
bulbs! As if to make this known although in the Kanchi region there 
are more than fifty Siva temples there is no sannidhi for Amman 
(Ambal) in any of the temples. In Sundareswarar temple there is 
Minakshi, in Jambukeswarar temple there is Akilandeswari, in 
Kapaliswarar temple there is Karpakambal. Here Ambal is all by 
Herself without any connection with Iswara. In Kanchi, She has a 
temple for Herself with towers (Gopuram) on all the four sides and 
Raja Vidhi on all the four sides and shines as Raja Rajeswari, a glory 
which no god including Ekambarar and Varadharaja has. 


Sheis of the form of Thirupurasundari with four hands, with 
the bow, goad and the noose as mentioned in Sri Vidhya sasthram. 
It is that sasthra which Ambal Herself gave Acharya in Kailas and 
he had completed it as Soundarya Lahari. That Thripurasundari is 
the Sakthi of Chandramouliswara, the presiding deity of his Mutt. 

For these reasons Kamakshi was very important for 
Acharya. 

(Lauging) “What is this? What he preached was the actionless 
state of Adhvaitha! Ambal is the very personification of Sakthi, 
action and Maya! How is he concerned with Her? - It was She who 
had activitated by Her Sakthiwhat remained actionless and made it 
engage in action. She made ‘Sam-bu’ who remained actionless as 
“Sam-karar’ and She has tirelessly worked for the world which he 
wanted to be rejected as ‘mithya’. Therefore it appears that She 
who brought out all these things from what was one, sends some 
. one to bring them back into the one. If He is doing the great act of 

_ taking avathara He gets the sakthi for doing it from Parasakthi 





only. Therefore She who brought out many from one has to bring 
back together the many as one and for this She is acting with 
compassion. Not only that, whatever spiritual practice one may do 
it is only She who can unite back the jivà to its original. Therefore 
it is Her grace which has to open the door for Adhvaitha moksha. 
Acharya knew well that She would shower Her grace because 
Acharya was within himself the form of sakthi. He knew by 
experience that it is the same Maha Maya who grants jnànà and is 
also the Brahma Vidhya Swarüpini. 


Because Sri Vidhya and Brahma Vidhya take one to the 
Adhvaitha of the unity of Siva-Sakthi, Acharya who did a lot for 
‘jnana marga’ also gave importance to ‘upasana marga’ as Sri 
Vidhya. 

Whichever may be the Dévi Vidhya, since one who is the 
great sakthi and at the same time the Mother with great 
compassion, She is the one who grants moksha and therefore in all 
his important Mutts he included the Sakthi Pitam. For this 
(Kanchi) Mutt it is Kamakoti Pitam. In Srungériit is Sarada Pitam. 
In Pari Mutt itis Vimala Pitam. In Dwaraka itis Kalika (Badrakali) 
Pitam and for the Badri Mutt it is Purnagiri Pitam. 


After Kànchi town was redesigned in the form of Srichakra 
as desired by Acharya he went to Kamakshi temple. He brought 
down the ‘ugra’ of Ambalby installing Sri Chakram. 

Ambal is in the cave inside the ‘garbagraha’ (sanctum 
sanctorum) as Bilakasam. Just near it Devi was as 'ugra' murthi. 
Acharya designed Sri Yanthram himself, drew into it the ‘ugra’ 
rays and made Her a ‘Soumya marthi’. Guni Rathnamala says 
‘May Acharya who did this increase our punya : 

Prakruthim cha guhasrayam mahogram 

Swakrithe chakravaré pravesya yo (a)gré 


Akruthasritha soumya mürthim aryam 
Sukrutham nah sa chinothu Sankararyah 


In Chithvilasiyam the incident of Acharya himself having 
installed Sri Yanthram which is called Chakrarajam opposite to 
Ambal is described as : ‘Kamakshyah puratho dese Sri chakram 
swayam aligath’. 


In Anandagiriyam also the glory of Kamakshi and the 
installation of Sri Chakra have been dealt with in detail. 


Acharya infused new life into Kamakoti Pitam and made it 
shine as before. 


Then he went to Ekambam and other temples and cleaned up 
the puja procedures in those temples. 


Six of his sishyas went all over the country and made the 
people worship their own Ishta Dévatha in the Vaidhika way 
without any feeling against other dévathas. After establishing the 


Shanmatha worship they returned to Kanchi and continued to 
serve Acharya. 


After having said all that was necessary in the matter of 
worship he wanted to establish Adhvaitha as a finality by debate 
and for this he ascended Sarvajna Pitam. Finally, he made all those 


- who came to engage him in debate accept Adhvaitha as the true 
e philosophy. 


Itis only ONE that is of several forms. Therefore he who had 
that ONE became a sarvajna. Acharya was sarvajna not 





very difficult. But he was an expert in Brahma Vidhya. In the 
Sarvajna Pita throne there will be several steps. Each step is the 
representative of one Vidhya. It is only after correctly answering 
all the questions about that particular Vidhya and proving that he 
had mastered it, he can go to the next step. Finally, Sarasvathi 
Herself will come and ask questions. It is only if reply is given to 
Her questions, one can ascend and occupy the Sarvajna Pitam. 
Since Acharya had realized the ONE which had become 
everything, he knew everything concerning all Vidhyas without 
exception and became Sarvajna. Therefore he gave replies to all 
the sasthrajnas (experts in sasthras) without effort and ascended 
the Sarvajna Pitam. 


When we see the literature which Acharya has given we will 
know his expertise in so many sasthras, vidhyas etc. It is learnt 
that there is a book on astrology which he has written called 
‘Sankaracharyam ’. A Sangitha Vidwan observed ‘Even amongst us 
very few people know the technical aspects of music like gathi, 
gamakam and githam etc. But in the sloka ‘Kalē rékas - thisro’ in 
Soundarya Lahari, Acharya has shown that he knew all these 
things’ and expressed wonder. 


Sangitha Vidhya has got the status of Gandharva Vedham. It 
is not only such Vidhyas which are considered to be of high level 
but he knew the techniques handled even by the ordinary workers. 


[had mentioned earlier that he had learnt the Vidhya of climbing a 


coconut tree. There is another story. A cobbler asked him ‘If you 


know everything, do you know how to stitch a chappal? Acharya 


took the cobbler’s needle, rubbed it on his nose and started 


stitching. The cobbler said “You have known very well the secret of 
ily fluid get secreted on 


our job’ and did namaskaram. A certain 0 
the nose and the needle when rubbed on it is able to prick the 
leather easily. The cobblers who knew this knack used to do like 
this. 

P28 





He ascended Sarvajna Pitam as requested by the king. It was 
a coronation which the wordly king did for the king of moksha. 


Ascending the Sarvajna Pitam is like a coronation for having 
established Shanmatha and Adhvaitha as its crown. It means that 
there was no one who could oppose him in debate and therefore he 
was crowned. In Acharya’s history this was a coronation like 
Rama’s coronation in Ramayana. Rama’s rule started after his 
coronation. But for Acharya his coronation was the concluding act 
for his having become the Jnana Raja. 


From the time of ‘avatharam’ he was running about without 
rest. Therefore for sometime he remained restful, worshipping 
Kamakshi. All the worship he did without running about gave 
prosperity to all the three worlds. 


Kampadhira nivasinim anudhinam Kaméswarim archayam 
Brahmanandam avindhadha thrijagatham kshemam karah Sankarah 


Sankarabhyudhayam says that Sankara worshipped daily 
Kaméswari who has her abode on the banks of Kambai and blesses 
the three worlds and attained Brahmanandam. He made several 
sthothras on the Mother and offered them to Her as ornaments. 


There are historical narratives which talk about his having 
installed the Yoga Lingam which he had received from 
Paraméswara in Kailas as Chandramouliswara in the Mutt. About 


this Yoga Lingam there is reference even in Sri Harsha’s 
Naishadham. 


He completed 32 years. His avatharam was in the year 
Nandana in Vaisaka month and Sukla Paksha Panchami. On Sukla 
Paksha Panchami of the month of Vaisaka of the year Rakthakshi 
he completed 32 years. The sixteen years which he had added as 
desired by Vyasa also ended. He wanted to end his life's journey 


become one with the limitless Chaithanyam on the following 
iday. 





When the sishyàs came to know that Achàryà was to attain 
‘Vidéha Kaivalyam' they requested him to bless them with a final 
upadésa. 

Starting with ‘Védho nithyam adhiyatham’ Acharya gave 
upadésa of all the sadhanas which have to be practiced right from 
the start in just five slokas. It is called 'Sopana Panchakam'. 
Sdpanam means a row of steps. It is also called Upadésa 
Panchakam. 


‘Perform the Karmas laid down in Védhas. Instead of doing 
them for selfish ends do them as puja to God sacrificing the fruits. 
Go on doing like this and wash away your sins by which the 
imPürities of the mind will go. At that stage analyse the 
shortcomings in family life. Then develop the desire to take to 
jnàna marga and know the athma. When the stage of ripeness is 
reached leave the home immediately.’ 


‘Give up the company of relatives and join ‘sathsangam’ and 
strengthen your bhakthi. Then go to a good jnani, render service to 
him and receive from him upadesa of Pranava and Mahavakyas. 
Analyse the upadésa you have received without perversity and 
with faith in the Vedha. When you have understood them well, do 
deep meditation to absorb it. Destroy the ego due to which you 
may say ‘I am going on the jnana márga' . Give up the thought that 
the body is yourself and start developing the attitude. ‘I am 
Brahmam’. Since the body has to remain till it is destined, just as 
medicine is administered in measured quantities, food should be 
taken as medicine for hunger. Do not go in search of tasty food but 
eat with satisfaction whatever you get through bikshai. Be 
indifferent to everything. Do not have attachment for or enmity 
towards people. Do not mind heat or cold. Reduce your talk, keep 
silence and go to a secluded place. Make effort to merge the mind 
in the Supreme Brahmam and know the fullness ofthe soul. By this 
experience make the world disappear and see that the load of 
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previous births is destroyed. Live in the body till the effect of 
previous Karmas get over and then remain steady as Parabrahmam 
ze Parabrahmathmana sthiyatham.’ He thus gave upadesa of 
everything that had to be done through Sépana Panchakam and 
made all of them peaceful. 


For Acharya to have taken a body previous karma is not 
the reason. That was a body which came as avatharam for working 
for the good of the world. That job was over. He himself became 

‘Parabrahmathmana sthiyathàm ' according to his upadésa. 


In Anandagiriyam it is said that Acharya dissolved the 
physical body in the subtle and the subtle in the causal and became 
the limitless Chaithanyam. 


In Phalasthuthi the benefits accruing from listening to a 
virtuous story will be mentioned. We all know the benefits of 
listening to Acharya’s story. The mind which always drew dirt to 
itself was clear by hearing the story. His peace and love got 
reflected in our minds also a little. ‘The benefit of the story’ is not 
alone what the story has given us. It is what we are going to do asa 
result of hearing the story. There is nothing that we can do to 
Acharyain return. He does not need anything. What he would like 
is that we should make permanent the Purity, peace and love we 
had experienced when listening to his story. For this we have to do 
all the duties laid down in sasthras. We have to practice bhakthi to 
j arā. When the mind gets Purified by this and is able to remain 
eady on one thing we got to ' jnana vichara’ . Now we should not 
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actionless bliss’ Acharya will be pleased. He will bless us to mature 
in this attitude and make it real experience. 


Although Acharya is not with us he has left us for all time a 
lot of jnànà and bhakthi literature. We have to study at least some 
of them everyday. If we do it, it will be like actually seeing him. We 
will get bhakthi and jnana. 

There are several āchāryās. One would say ‘Keep rendering 
service to God all the time. That is moksha.’ Another would say 
‘become sünyam that is moksha’. Yet another would say ‘Go to 
swargam and enjoy, that is moksham’. Another would even say 
*You have a lot of sinful Karmàs to your debit. You cannot have 
mokshamat all. For you it is only permanent hell’. 


Only Acharya said ‘You have been and are in the state of 
moksham. Due to the delusion of Maya you are not aware of it. It is 
the mind that becomes the victim of this delusion. If you destroy it 
with jnānāit will be the experience of moksha. In moksham you do 
not go to another Swami. You yourself are Swami. You yourself 
are the Paramathma.’ 


He not only did not say that it is permanent hell for those 
who have committed sin. He also did not stop with saying thatthey 
too can have redemption. He went to the heights of liberating even 
the sinner by saying that he too is Paramathma. There is no other 
Pathithapavanan (one who Purifies the guilty, the sinner) like 
Acharya who, through Adhvaitha, made even a sinner 
Parabrahmam. In Kannada language there is a song ‘Mangalam 
Guru Sankara’ in which it is said that he had made even the sinner 
Paramathma. 

Let us all say ‘Mangalam, Jaya Mangalam’ to such an 
Acharya, to ‘Sam-karar’ who did good to the world. Let us all 
repeat ‘Jaya Jaya Sankara’. The sound of Jaya is special to his 
thority of what has been said by 


benign name. I say this on the au’ cenas 
Appar Swamigal to whom Iswarā Himself gave the title “King of 
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Speech’. What he says in one of his sthothràs is ‘Oh mind ! You 
come here. You are never steady but constantly wandering. I shall 
tell you what you should do if you are to remain steady. Listen. Go 
to the temple daily early in the morning. Clean up the sannidhi. 
Decorate the Swami with flowers. Decorate him also with your 
words through sthdthras. Sing his praise. Bow down to him. 
Dance. Raise the slogan ‘Sankara Jaya’ and ‘Gangajatadhara’. He 
has not only said ‘jaya’ but added the Tamil word equivalent to 
‘Jaya’ (Potri) twice. Manickavachakar spoke the language of 
Adhvaitha in his sthothras also. He has said ‘Sankara Potri’ (Jaya). 


Let us always keep saying ‘Jaya Jaya Hara Hara’ for 
Acharya. The sound of Jaya will give us victory over Self. Hara 
sound will remove all wrongs. The sound ‘Sam-kara’ will give 
‘Sam’ which is permanent good (Mangalam). So it is with the 
meditation on Sri Sankara mürthi also. 


= _ Meditation on him is enough for all of us to remain united. 


Namah Parvathi Pathayé 
Hara Hara Mahadéva 
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MAY ANJANA’S SON BLESS US WITH 
THE SPIRIT OF ACTION (AJADYAM) 


ne of the popular sthdthras on Anjaneya which is recited 
during Ramayana Parayaniam is : 
Bhuddhir balam yaso dhairyam nirbhayathvam arogatha 
Ajadyam vakpatuthvam cha Hanümath smaranath bhaveth 


The slokà mentions what all can be got by meditating on 
Hanuman : First it is buddhi æ intelligence is what is required 
before everything; ‘balam’ it is physical strength; ‘yasas’ - glory; 
‘dhairyam’ - courage; ‘Nirbhayathvam’ - fearlessness. Courage 
itself is inclusive of fearlessness. Why then fearlessness has been 
mentioned separately? It is because courge (dhairyam) has several 
meanings. Determination, peaceful attitude etc are also signified 
by dhairyam. Here it may be one of them or dhairyam is what one 
gets by meditating on Anjanéya and nirbhayathvam is that others 
are not afraid of him. It is something like what the Sanyasi says 
when taking dikshai. ‘Arogatha’ means good health. Then it is 
' Ajadyam.' It means it is the quality of not being ‘Jada’ (inert). 
Finally it is ‘vakpatuthvam’ that is skill in speech. Both Valmiki and 
Kambar refer to Anjanéya’s skill in speaking. - 

It is clear that the seven, namely, buddhi, Balam, Yasas, 
dhairyam, abhayathvam, arogyam, vakpatuthvam are necessary. 
We will pray for these even without anybody telling us. But there is 
the eighth one namely Ajadyam. In the sloka it is not eighth in the 
serial order but is the seventh. It may not be clear what fpdyama 1s 


and why we should pray for it specially. 


But I think that the way things are happening i in the vent 
Ajadyam i is what is required most and it is for getting it we should 


pray. This is what Anjanéya Swamishould bless in plenty: 
Ajadyam - not being a jadam - what does thismean? — 


It means that the mind becoming dull not being active or 
enthusiastic and remaining lazy. Jadam means inert matter. Of the 
two, namely, matter and spirit the inert matter is jadam. Spirit is 
life, Chaithanyam. Chaithanyam is what comes from Chith which is 
life, intelligence. What comes from Jada is ‘Jadyam’ It is said that 
human life has come out of the union of chith-jadam (chith-jada 
granthi). If there is no life the body will be mere physical matter. 
Joining this with life as jivathma is what is called chith-jada- 
granthi. What jnanis say is that by destroying the body 
consciousness we should become 'Chinmaya'. 


Let that happen in its own time. Now let us see how we can 
be engaged in activity with this body which is jada. We should 
learn to engage ourselves in action and remain alert instead of 
being dulllike jadam. Now it is jadyam (a quality of jadam) that has 
caught hold of us. Since we are involving ourselves with great 
enthusiasm in unnecessary and useless things like politics, 
discussions, coffee, cinema, novels, low quality of recreation, we 
waste our energy and we become depressed when we want to do 
what ‘we ought to do. After wasting our energy on useless things 
wh on we want to do something good we become lazy and almost 

m. Those who are e p science, modern comforts and 








: TOES But even after seeing this we are 
'ersons when our dharma and sasthra are 


and our ancients were experts in these fields and achieved a lot. 
Although there is no one who is practicing them today, even those 
books on sasthras are not there. It is our jadyam which has been 
the cause for this great loss. In order that we do not give away even 
whatever remains, Anjanéyad should bless us specially with 
ajadyam. 


Ajadyam has been mentioned before Vakpatuthvam. Today 
we are all experts in talking. But in action we are ‘Jadyamurthi’. I 
think it would be better if Anjanéya Swami blesses us with a little 
less of Vakpatuthvam and blesses us with more of ajadyam and 
makes us experts in action. 


Anjanéya was himself like that. He was the very 
personification of buddhi, balam and all that has been said in the 
sloka. He was always active, enthusiastic and was the form of 
ajadyam. When we see his images and paintings he looks like that - 
he will be effortlessly carrying a mountain and flying in the skies! 
Never tired, never lazy, he was constantly striving for dharma. 
Particular mention must be made of the fact that whatever the 
opposition or obstruction he was never dejected and successfully 
completed every job he had undertaken. 


It is something rare that we will set about doing something 
good. Even if we make a beginning if there is a little obstruction or 
opposition, we will become dejected. But since we are all experts 
in speech (vakpatu) we will say ‘This is kali yugam. It is already 
said in sasthrasthatit is only the bad which will rule. Therefore we 
willjust keep aloof. We may even go further and talk of Adhvaitha, 
the doctrine of Maya etc. But Acharya who took avatharam only 
for that, wrote books and established it, did not preach it to 
everybody. He was never inactive. If there are two persons who 
are action oriented warriors, one is Anjanéya and the other is 
Acharya. Although the state of being actionless is the goal, we just 
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cannot go and sit in that state. We have to start from the beginning 
and then go up and at some stage we will reach that goal. That goal 
is the mind being actionless. What we are talking of is the body 
alone being actionless. Because of this the mind goes into needless 
imagination or the body becomes tired and we feel sleepy. For a 
human being, both are bad and demeaning to his respect. 


So many people started parayanam, japam, upavasam, visits 
to temples, bhajans etc in a big way and gradually all these have 
declined. Ihad started the ‘Mudradhikari’ scheme as if I was going 
to change the whole world. There were so many good activities, 
weekly worship etc happening. But today there is no trace of all of 
them. Do we hear that any such thing as a club for recreation etc 
going down like this. In allthese, there is ajadyam. 


We cannot find anywhere like Anjaneya Swami’ S jadam 
and the obstacles which he encountered. If he had simply crushed 
all such obstacles it was his ajadyam by which he did it. As soon as 
he took avatharam, as a little baby, he rushed fast to the early 
morning sun thinking it was a red fruit and reached the sun itself. 
«Ev e that t ne he encountered. opposition. Indra tumbled him 
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dejected. Hanuman took Sugriva to a place where Vali could not 
reach due to a curse and gave him protection. Later when 
Ramachandramürthi came he got back all his divine powers. He 
achieved impossible things - crossing the ocean, lifting the 
mountain and bringing it, destroying the very strong rakshasas etc. 


When he crossed the ocean what all obstacles he had to 
encounter! How many rakshasis like Surasai, Simhikai, Langini 
and others came across and troubled him! Surasai opened her huge 
mouth to swallow him and he became as small as a mosquito, 
entered into her mouth and came out through her ear. He could 
have fought with her and killed her. He thought that his Swami’s 
purpose for which he was going should not be delayed. Therefore 
he acted like that. That is also ajadyam. That required a lot of 
presence of mind which is also ajadyam. 


Because he was concentrating on his work he never felt tired 
or weary and never knew 'jadyam'. The Mainaka mountain came 
up from the ocean when he was crossing it and requested him ‘You 
rest on me for some time and then go’. But he said “Let me finish 
my job first. I will see on my return if necessary' and then went 
away. How many rakshasas harassed him in how many ways! They 
set fire to his tail. Even then he never gave up the task he had 
undertaken and was not dejected. Thus, throughout the story it 
was opposition and more opposition but he was carrying on 
tirelessly. 

What is very great is that in all these actions, in using his 
buddhi, balam, dhairyam, ajadyam etc not one bit was for his own 
benefit. He was one who had no personal life. We constantly hear 
of selfless service. It was Anjaneya Swami who was the very 
personification of selfless service. He was a bachelor with no 
family ties. In the beginning he was rendering service to slim 
and then to Sri Rámachandramürthi: and dedicated his entire. lifei in 
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that service. His buddhi, balam etc were shining because it was 
selflessness which was in whatever he did. 


Buddhir - Balam - Yàsas. Yasas (glory, fame) came to him 
because of his selfless and devoted service. 


Excepting Yasas all the rest - buddhi, balam, dhairyam, 
nirbhayathvam, arogyam, even ajadyam and also vakpatuthvam 
were all with people like Ravana and Hitler. But did they have 
Yasas? The moment we hear their name, we feel like abusing them. 
Therefore, what is clear is that if one is to earn Yasas through his 
buddhi, balam etc, he must use all of them for the sake of others. 


Rama gave jnanópadésam to Anjaneya. Sita also gave him 
upadésam. What upadésa did Sita give? Who was Sita? She was the 
divine Mother Herself. Therefore She gave him upadésa with love. 
As soon as Ravana was killed, Anjaneya went to Asoka vana, 
jumping with joy to inform Sita. When he saw the rakshasis he 
said, "These people were harassing my Mother all these days. 
Today, I will finish all of them’. At that time, Sita gave upadesam 
as the Mother of the rakshasis also : ‘The quality of noble people is 
compassion. Is there anyone in the world who does not err? Do not 
touch them. What can these people do? They are all servants of the 
king and therefore they have to act according to his orders. 
Therefore obeying Ravaria’s orders they troubled me. Now, when 
Vibhisharia becomes king, they will perfom namaskaram to me! 


From that day Anjaneya Swami became the personification 
of compassion and love. But that does not mean that he would keep 
quiet if something went wrong. If it became necessary he would 
become angry and even punish. But even if he is externally like 


this, within him he will have total love for them and the worry that 
they should become good. 


.. Itis peace and love that should prevail in every being. That is 
what he likes. But if we sit without acting when good things are 
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getting destroyed he will not approve of it. It is only when there is 
undiminishing love in our mind for everybody and if we act with 
enthusiasm wherever action is required he will be happy and 
shower his blessings. 


First of all, he should bless us with the anugraham of 
ajadyam by which we will be active. All of us should pray to him 
for this. 


MANGALAM 
` 
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